


Yuan Thought 

Neo-Confucian Studies 
SPONSORED BY THE REGIONAL SEMINAR 
IN NEO-CONFUCIAN STUDIES 
COLUMBIA UNIVERSITY 



J 



Yuan Thought 
Chinese Thought and Religion 
Under the Mongols 

Hok-lam Chan and 
Wm. Theodore de Bary, 
Editors 

4f 

Columbia University Press\lu 
1982 NEW YORK 



Library of Congress Cataloging in Publication Data 
Main entry under title: 

Yuan thought. 

(Neo-Confucian studies) 
Papers originally presented at a confer

ence, Issaquah, Wash., Jan. 1978, sponsored by 
the Committee on Studies of Chinese Civili
zation of the American Council of Learned 
Societies. 

Includes bibliographical references and 
index. 

Contents: Introduction / Wm. Theodore de 
Bary—"Comprehensiveness" (t'ung) and 
"change" (pien) in Ma Tuan-lin's historical 
thought / Hok-lam Chan—Law, statecraft, 
and the Spring and autumn annals in Yuan 
political thought / John D. Langlois, Jr.— 
[etc.] 

1. Philosophy, Chinese—Congresses. 
2. China—Religion—Congresses. I. Chan, 
Hok-lam. II. De Bary, William Theodore, 
1918- . III. American Council of Learned 
Societies. Committee on Studies of Chinese 
Civilization. IV. Series. 
B125.Y8 181\11'09022 82-1259 
ISBN 0-231-05324-X AACR2 

Columbia University Press 
New York Guildford, Surrey 

Copyright © 1982 Columbia University Press 
All rights reserved 
Printed in the United States of America 

Clothbound editions of Columbia University Press books 
are Smyth-sewn and printed on permanent and durable 
acid-free paper. 



Neo-Confucian Studies 

BOARD OF EDITORS 

Irene Bloom 
Wing-tsit Chan 

Wm. Theodore de Bary 





Preface 

THIS SYMPOSIUM IS the outgrowth of a conference on Chinese 
thought under Mongol rule held at Issaquah, Washington, in January 
1978 on the initiative of Professor Hok-lam Chan and with the sponsor
ship of the Committee on Studies of Chinese Civilization of the Ameri
can Council of Learned Societies. The study of premodern Chinese 
thought has been the subject of a continuing series of conferences held 
under the auspices of the Subcommittee on Chinese Thought and Reli
gion in recent years. These conferences have resulted in the publication 
of Self and Society in Ming Thought (1970), The Unfolding ofNeo-Con-
fucianism (1975), and Principle and Practicality: Essays in Neo-Confu-
cianism and Practical Learning (1979). The present volume, by focusing 
on the Yuan period (1260-1368), an era of subjugation by the Mongols, 
represents a further stage in this continuing exploration of neglected as
pects of Chinese thought and religion in the imperial era. 

The papers presented here deal with areas of thought and religion 
that reaffirmed the classical heritage from the Tang and Sung in response 
to alien rule, and provided the basis for further intellectual growth in the 
Ming and Ch'ing periods. They discuss the unique importance of this 
period for the testing of Chinese tradition when its survival was seriously 
threatened, as well as the continuing vitality and variety of Chinese 
thought in such difficult circumstances. 

The conference organizer and participants wish to acknowledge the 
assistance of the Subcommittee on Chinese Thought and Religion of the 
American Council of Learned Societies for its support of conference ex
penses from funds of the Ford Foundation and the National Endowment 
for the Humanities. We are grateful to Professor Donald J. Munro, Uni
versity of Michigan, for advice on the planning of the conference, to 
Professors Julia Ching of Toronto and Yan-shuan Lao of Ohio State for 
their contributions to the meeting itself, and to Professor James T. C. 
Liu of Princeton ror his valued service as conterence discussant. We would 
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also like to thank Professor Judith Berling of Indiana University and Ms. 
Ruth Dunnell of Princeton for their indispensable service as conference 
rapporteurs, and also to Mr. Timothy Phelan of the University of Wash
ington for help in typing the conference records as well as some of the 
papers for publication. 



Explanatory Notes 
and Abbreviations Used 

THE STYLE OF this book in sinological matters follows that adopted in 
the earlier volumes on premodern Chinese thought published by Colum
bia University Press, but more specifically Principle and Practicality: Es
says in Neo-Confucianism and Practical Learning (1979). Translation of 
Yuan official titles and terms is adapted from the established usage in 
Yuan historical studies, particularly that of China Under Mongol Rule7 

edited by John D. Langlois, Jr. (Princeton University Press, 1981), with 
certain alterations. The term Kuo-tzu hsiieh or Kuo-tzu chien> for in
stance, is rendered as "Imperial College" rather than "National Univer
sity" to convey more precisely the original meaning. 

The system of transcription of Mongol names follows that in A. 
Mostaert, Dictionnaire ordos, vol. 3, "Index des mots du mongol ancien" 
(Peking: Catholic University, 1944), and standardized by Professor Fran
cis W. Cleaves in his articles in Harvard Journal of Asiatic Studies, with 
the following minor changes: 

] is replaced by j 
c is replaced by ch 
s is replaced by sh 
Y is replaced by gh 
q is replaced by kh 

Thus the following common names are transformed as: 
Cinggis Qan Chinggis Khan 
Qubilai Qayan Khubilai Khaghan 

Abbreviations of Chinese titles and editions are identified at first 
appearance, except in the case of the following standard works: 

PN Po-na 
SKCSCP Ssu-k'u ch'uan-shu chen-pen 
SPPY Ssu-pu pei-yao 



x Explanatory Notes and Abbreviations Used 

SPTK Ssu-pu ts'ung-k'an 
SYHA Sung-Yiian hsiieh-an, compiled by Huang Tsung-hsi 

and amended by Ch'iian Tsu-wang 
TSCC Ts'ung-shu chi-ch'eng 
YS Yuanshih 
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Wra. Theodore de Bary 

Introduction 

THE YUAN or Mongol era in Chinese history is in many ways its least 
typical period. Never before had the country been so totally subdued by 
an alien conqueror far removed in his nomadic ways and tribal customs 
from the conventional picture of the stately Chinese dynasty. Shaken to 
its institutional foundations and exposed to foreign ideas and influences 
from the larger world which the Mongols had overrun, China somehow 
managed to survive all this intact. No earlier age, and perhaps no other 
civilization of comparable maturity and refinement, had undergone such 
violent displacement and yet emerged in such secure possession of itself. 

In the domain of Chinese thought, as it might appear in hindsight, 
a similar outcome was predictable. The survival of Buddhism, for one 
thing, was not much in doubt, since many Mongols and much of the 
leadership already professed that faith. The Taoist religion too, in certain 
of its manifestations, appealed to the Mongol appetite for the magical 
and supernatural, and in others to the conqueror's interest in a teaching 
of acquiescence and passivity among his subjects. Confucianism, for its 
part, though early an object of contempt, probably invited no more ani
mosity or repression than any other of the teachings tolerated or ignored 
in the far-flung Mongol empire. As conquerors with ambitions to uni
versal rule, the Mongols shared at least this much with traditional Chinese 
dynasties: they easily assumed an air of lofty impartiality in the dispensing 
of favors or imposing of disabilities, intent on keeping the peace and 
avoiding sectarian conflict which might upset their control. 

In these circumstances it would seem only a matter of time before 
Chinese tradition reasserted itself. If this is so, however, the nature of the 
outcome was still far from certain, and indeed what emerges as most 
significant about this extraordinary epoch in Chinese life is the striking 
adaptability of tradition to new circumstances, rather than simply its 
dogged persistence. The vastly superior numbers of the Chinese no doubt 
insured the massive survival of Chinese values and ethnic traits against 
all outside influences, yet the actual story of these times is most tellingly 
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revealed in the opportunities which alien intrusion and improvisation 
provided for new ideas and institutions to get established. Of this the best 
example is the superseding of an earlier Confucian tradition by a new 
one, which fairly succeeded in coopting the conqueror himself. In this 
process Neo-Confucianism became for the first time a full-fledged state 
orthodoxy, an "orthodoxy" destined to affect the intellectual life and po
litical culture not only of China but of all East Asia. 

It would be misleading to cast the Mongols in the role of conscious 
innovators or bold planners of a new order in East Asia. Nevertheless 
their own ambitions drove them to take up new challenges and their 
essential pragmatism led them to accept new realities. On the one hand, 
within their vast empire they could promote the diffusion across Asia of 
new cultural elements such as Arab astronomy; on the other hand, given 
their overextended reach and the actual limits of their effective control, 
they allowed a large measure of autonomy in many areas, which left 
room for new cultural activities, including movements in popular litera
ture, art, and religion, to spring forth from soil that had been well broken 
up by foreign disruptions. 

Against this background it was not far-fetched for one knowledgeable 
non-Chinese observer, the late Yoshikawa Kojiroa to suggest that the role 
of the Mongol ruler Khubilai Khaghan in thirteenth-century China com
pared to that of Tokugawa Ieyasu in early seventeenth-century Japan. 
Each of them, though no doubt conservative of his own interest in con
solidating new-won power, proved adaptable with regard to means and 
ready to accept certain innovations, like Neo-Confucian education, which 
might serve that interest.l 

In these circumstances even the most likely candidates for survival 
among Chinese institutions had to win out in the general competition 
with newer ways of doing things. Sometimes indeed it was the latter, or 
perhaps some hybrid, which won. The dyarchy which superimposed a 
Mongol pattern of military organization upon a native system of civil 
administration produced noteworthy adaptations in certain areas, as for 
instance in the new Mongol systems of provincial administration and 
military garrisons, which were to be perpetuated by the Ming and Man-
chu dynasties.2 This fact has indeed attracted the attention of institutional 
historians, who are not unaware of Yuan contributions to the Chinese 
system, yet little study has been given to an even more significant product 
of Mongol-Chinese interaction, the new civil service examnination sys-
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tern which officially signaled the establishment of Neo-Confucian ortho
doxy for ages to come. Perhaps just because this new system became such 
a monumental fact of Chinese life in later centuries, it has come to be 
taken for granted—another "inevitable" feature of the Chinese resurgence 
under the Ming. And yet this view of it overlooks not only the change in 
content of the examinations in the Yuan but also crucial adaptations in 
form which were significantly affected by the Mongol-Chinese encoun
ter, with its interplay between radically different cultural and social sys
tems. 

In short, in the relatively open historical situation created by the 
Mongol disturbance of Chinese institutions, it was possible for new ele
ments to come to the fore and gain a place for themselves before things 
closed in again under the Ming. In the early years of the conquest Chinese 
culture lay exposed and, deprived of its usual dynastic connections and 
supports, had to rely on its own inner resources. It cannot be supposed 
that tradition simply held fast. Both what managed to endure from the 
past and what sprang anew from the native soil—as for instance the re
markable flowering in the Yuan period of popular literature in the form 
of drama, poetry and fiction—had to satisfy the needs or tastes of a larger, 
more heterogeneous public, and had to seek out the common human 
denominator in a multicultural society. 

Nevertheless the traditional order won a crucial first victory over the 
newcomers when the Mongols were forced to recognize the need for 
ruling agrarian China through the civil bureaucratic administration which 
had been developed as part of the dynastic system. The initial acceptance 
of this fact of life in China came with the Mongol Khan Ogddei's en
trusting of the internal administration to the sinicized Khitan statesman 
Yeh-lu Ch'u-ts'aib (1189-1243), who proceeded to reconstitute a fiscal 
administration of the familiar Chinese type.3 Perhaps the second phase 
could be seen as inaugurated in 1260 by the formal adoption of a new 
Chinese-style reign name, signifying the resumption of Chinese dynastic 
rule under the leadership of Khubilai. As the conclusive step in this de
velopment one may cite the institution of the new examination system 
in 1313-1315 under Emperor Ayurbarwada (Jen-tsungc, r. 1311-1320), 
which confirmed the system of bureaucratic recruitment most character
istic of the great Chinese dynasties. 

If this sequence of developments in the Yuan seems to underscore 
the continuing importance of the dynastic system, the first of the papers 
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in this volume reminds us that the strength of traditional institutions is 
not to be judged from the tenure of dynastic regimes alone. Hok-lam 
Chan's study presents for us the historical thought of Ma Tuan-lind (1254-
1324/5), a survivor of the Southern Sung dynasty whose life and work 
carried over into the Mongol period. Ma's scholarship was pursued largely 
in isolation from the main political events of the time, and he can hardly 
be reckoned as one of the influential thinkers of the Yuan period. Never
theless his institutional history of China, completed in 1307, sums up 
both the scholarly legacy of the Sung school and the lessons derived from 
its critical study of Chinese history. In form and in substance it stands as 
the culmination of China's social and cultural evolution up to that point. 

Ma Tuan-lin exemplifies the type of broad learning and empirical 
investigation which had become a hallmark of Neo-Confucian scholar
ship as advocated by the leader of that movement, Chu Hsie (1130-
1200). He also offers a perspective on history which reflects the latter 
philosopher's rather ambivalent view of the tension which exists between 
ancient ideals and historical realities. Thus Ma presents a picture of the 
model institutions of the ancient sage-kings as embodying the highest 
standards against which to measure the strengths and weaknesses of the 
historical dynasties. The latter, for him, fall far short of measuring up to 
those ideals, and yet in contrast to many reformers of the Northern Sung 
period who called for wholesale change and a "restoration of the ancient 
order," Ma, like Chu Hsi, questions whether this can, or even should, 
be attempted. Indeed, his doubts go beyond mere feasibility and extend 
to the suitability of such reforms in the changed conditions of more re
cent times. What exists exists for some reason. History, and the conse
quences of the past, cannot simply be overruled. But what can reasonably 
be done only becomes clear if one follows the long-term development of 
institutions in the course of many dynasties, and observes the cumulative 
effects of that process. Hence the need for general histories, comprehen
sive in time and extensive in their coverage of social and cultural insti
tutions, to replace the standard histories of single dynasties. Only through 
this kind of comprehensive investigation and "broad learning" can one 
hope to arrive at a sound judgment as to what is in the long-range, gen
eral interest of mankind, rather than what serves simply the immediate 
interests of a given dynasty. 

Chief among the long-term trends seen by Ma is the steady central
ization of power in the imperial dynastic system. This is regrettable but 
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only reflects the historical process by which the ancient system of public 
morality, stressing the common good, had yielded to a widespread preoc
cupation with personal gain and the pursuit of private interests, including 
the dynastic interest. If one could accomplish a moral reformation and 
the restoration of Confucian public morality, said Ma, it might be feasi
ble to reestablish the ancient "feudal" pattern of government and do away 
with centralized despotism. Until such a moral transformation was ac
complished, however, it would be unrealistic not to accept centralized 
bureaucratic administration as a fact of life, making such improvements 
or modifications in it as one could through constructive reformism. Bet
ter to improve the exercise of established power than dream of reversing 
history and returning to a primitive ideal. 

In their own way Yuan rulers had to accept the same facts of history 
as Ma. They had to work through the same system rather than attempt 
to convert China to the Mongols' pastoral way of life. Nevertheless at the 
outset they were ill-adapted to the Chinese bureaucratic scene, and it 
took a major effort of Chinese scholar-statesmen to persuade the Mongols 
to accept the rule of law which was so much a part of the dynastic sys
tem. "Law" had more than one meaning for the Chinese. To some it 
represented "systems" characterized by rational procedures and regular 
routines. Under Khubilai an able corps of Chinese advisors devoted much 
of their time and many lengthy memorials to explaining the need for 
such a system of administrative law, which, to a considerable degree, 
Khubilai accepted.4 

In the matter of legal codes, however, as John Langlois points out 
in his study, there was greater ambivalence on the part of both the Mon
gols and the Chinese. Khubilai set aside the preexisting Jurchen-Chin 
dynasty code, ostensibly as "too harsh." The meaning of this is unclear 
and a combination of reasons, both realistic and idealistic, may explain 
why Khubilai and his successors never got around to filling the legal void, 
with the result that the Yuan, alone among major dynasties, bore the 
stigma of being "law-less": of lacking a permanent code. Professor Lan
glois suggests that in an ethnically plural and multicultural society, a 
supposedly uniform code would have been strangely incongruous and 
inoperable. Moreover, as a conquest group in the numerical minority, 
the Mongols would find any legal limitation on the exercise of their own 
power a decided disadvantage. Chinese advocates of a legal code argued 
that the intent was to curb the abuses of subordinate officials. Thus they 
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found themselves advocating, in effect, the centralization of authority 
which Ma Tuan-lin had deplored. Yet the Mongols as the principal power-
holders could not fail to see that any legal restraint on the exercise of 
authority would fall most heavily on them. 

For the Chinese' part, the need to accept these controlling power 
factors may have been seen, by the more Confucian-minded among them, 
as good reason to make virtue a necessity in the absence of law. Although 
scholars like Ma Tuan-lin had long since reconciled themselves to the 
need for law in the dynastic context, others with a more moralistic ap
proach to history and politics, according to Professor Langlois, saw the 
judgments rendered by Confucius in the Spring and Autumn Annals as 
a surer guide to the administration of justice than any law code. In this 
view the Annals illustrated the constant norms of justice, as applied by 
Confucians in given historical situations, with a sensitivity to human needs, 
a flexibility and finesse beyond anything that rigid adherence to a legal 
code could allow. From study of the Annals7 then, the ruler and his 
surrogates could take Confucius as their model and approximate the jus
tice of the sage-king, administering personalized rule rather than the in
flexible and impersonal legal system inherited from the great dynasties. 
The ethical code of the Confucian gentleman was appealed to, then, as 
a higher law, more civilized than the legal codes of even benevolent 
despots. 

How widespread this attitude was in the Yiian period remains a mat
ter of speculation. One may well doubt that it sufficed to explain the 
absence of a formal code in the Yiian or the feeling that such was dis
pensable. Yet a significant number of the Yiian scholar-officials holding 
this view of the Annals as a sure guide to justice were also identified with 
the Chu Hsi school, whose influence was spreading at this time. True, 
one need not have been a member of that school to hold such views; 
quite possibly, however, the moral enthusiasm generated by the new 
movement reinforced the idealism expressed in this interpretation of the 
Spring and Autumn Annals. 

A rather different, though still Confucian, view of the essentials of 
rule and rulership is found in Professor Franke's study of Wang Yiinf 

(1227-1304). As a member of the Hanlin Academy and court historian, 
Wang Yiin bespoke a traditional Confucian statecraft largely unaffected 
by the new developments in Neo-Confucianism. He represented the po
litical culture surviving from the Chin dynasty, which had preceded the 
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Mongols in the occupation of North China and long been at odds with 
the Southern Sung. Wang personified the type of official whose bureau
cratic credentials were attested by the old-style civil service examinations, 
putting primary emphasis on literary skills and bureaucratic know-how, 
rather than on ideological fitness. Theirs were the skills useful in the 
drafting of government documents and keeping of records. Scholars pos
sessing them became solidly entrenched in the Hanlin Academy, which 
handled much of the government's paperwork. Though Wang Yiin was 
not a major thinker, he possessed a scholarship and bureaucratic com
petence of no mean order, representing a style of Chinese learning which 
had flourished under foreign rule in the Tung-p'ing region of what is 
now Shantung province, with a high level of literary sophistication and 
political savoir faire. Where, however, the Sung school had deprecated 
the Han and Tang dynasties as political models—an attitude seen also 
in the critique of dynastic codes—the political wisdom of this tradition 
drew heavily on the conventional lore associated with successful rulers of 
those great dynasties. 

Wang Yiin, from a Chinese family which got its political start under 
Jurchen rule, had had a long and distinguished career at court and in the 
provinces before he presented to the throne the two short guides to rul-
ership which form the centerpiece of Professor Franke's study. In these 
works Wang distilled the essence of his accumulated learning and expe
rience, presenting models of conduct and lessons of history for the edifi
cation of the ruler or heir apparent. For this he drew mainly on the 
classics and histories, but with special emphasis on the exemplary actions 
of the Han and T ang monarchs. 

Professor Franke underscores the very simple and practical nature of 
these lessons, their down-to-earth, nonmetaphysical character. Here, in 
effect, we have the hard core of the working Confucian tradition, absent 
the high-flown theories of the Sung philosophers. From this one can 
easily surmise that Wang pitched his message at the level of the common 
denominator between Chinese, Mongol, and Central Asian experience, 
not at the level of Chinese high culture. As texts thought worthy of trans
lation into Mongol, they conveyed the essential message capable of pen
etrating the language barrier and breaking through cultural bounds. 

Further significance is lent to this conclusion by comparison to ear
lier works in the same genre of imperial instruction. In form and in spirit 
Wang's writings come closest to the Tang works, the Examples of the 
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Emperor (Ti fan)* attributed to Tang T'ai-tsungh (r. 627-649), and 
The Essence of Government in the Chen-kuan Era (Chen-kuan cheng-
yao)),1 compiled by Wu Chingj (670-749) to record the essential spirit 
and substance of T'ai-tsung's rule. Wangs use of historical examples is 
also reminiscent of the work of Fan Tsu-y(ik (1041-1098) in the North
ern Sung and of Chen Te-hsiu1 (1178-1235) at the end of the Southern 
Sung.5 This latter resemblance, however, renders all the more strange 
and striking Wang's avoidance of any reference to these Sung models, or 
to the text of the Great Learning, which had become the main text for 
citation and discussion in the imperial instruction offered by members of 
the Ch'eng-Chu school. The most celebrated work of this type was Chen's 
Extended Meaning of the Great Learning (Ta-hsiieh yen-i),m which had 
been presented to Khubilai before he formally ascended to power in China 
in 1260.6 The Extended Meaning shared with Wang's work the honor of 
translation into Mongol—not just once, but several times. For Wang not 
to mention it, or the Great Learning itself, or Chu Hsi's views on the 
latter as the basic text for the ruler's self-cultivation, suggests that we have 
here a case of separate, if not competing, political traditions—the old 
line represented by Wang Yiin and the Chin culture of the Tung-p'ing 
region, on one side, and on the other the Neo-Confucian movement 
which, just at this moment in history, was overtaking, though not fully 
displacing, the preexisting tradition. Elsewhere and on other occasions 
Wang Yiin had paid tribute to Chu Hsi's outstanding contributions to 
the advancement of the Confucian Way. No doubt this reflected the 
rapid rise in prestige of Neo-Confucianism in his time. Nevertheless, 
Wang's own intellectual formation had been in the earlier culture, and 
his most authentic voice was not that of the Ch'eng-Chu school. 

Since Neo-Confucianism is a form of Confucianism, and claims to 
preserve all that is essential in the latter, no clear line of demarcation 
can be drawn between them. At this juncture in Chinese history, how
ever, and in Wang's rather unusual "typical case," we may see how things 
stood in the mind of an authentic Confucian, experienced in the ways of 
the Chinese political world, on the eve of Neo-Confucianism's penetra
tion of the imperial citadel. Through his eyes, and through the writings 
of others like Ma Tuan-lin, we get a view of the most persistent realities 
of the Chinese dynastic tradition. 

The Neo-Confucian's qualified acceptance of those same realities, 
but insistence also on a higher order of values which men might attain, 
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is the subject of the next group of papers to be considered. Included 
among them are studies of four of the most influential Neo-Confucian 
teachers of the Yuan period, namely, Chao Fu,n Hsu Heng,0 Liu Yin,p 

and Wu Ch eng.q They represent the wave of the future, breaking over 
the rock of China's entrenched institutions and age-old problems, and 
then spreading beyond to other lands and people. 

In the early decades of the thirteenth century Chu Hsi's teaching 
had become a vital force in the educational life of South China, but, 
given the hostility between the alien regimes in the North and the South
ern Sung dynasty, communication was difficult and Chu Hsi had almost 
no following in north China. With the Mongol conquest of the South, 
however, and with China reunited, though under foreign rule, the rela
tive isolation of the North ended. Meanwhile the high level of Confucian 
culture sustained under the Chin, and the familiarity with earlier philo
sophical developments of the Northern Sung, yielded a well-prepared and 
receptive audience for the new teaching. Wing-tsit Chan's study of "Chu 
Hsi and Yuan Neo-Confucianism" tells the dramatic story of how the 
highest expression of Sung culture, its "learning" or philosophy, survived 
the defeat of the dynasty itself and turned military subjection into cultural 
victory. 

Professor Chan has already made impressive contributions to the 
study of the Chu Hsi school in the Southern Sung, Ming, and Ch'ing 
periods. Here, in tracing the transmission of the teaching through this 
stormy epoch, he identifies those characteristics of the movement which 
marked this initial phase in its growth, thus delineating the elements of 
continuity and discontinuity which are fused in the history of any great 
tradition. Against the background of earlier symposia which have high
lighted different features of the movement, we may note the following 
significant observations by Professor Chan: 

First is the predominance of the Chu Hsi school in the Yuan period 
and the failure of other Sung schools, notably that of Lu Hsiang-shan,r 

to perpetuate themselves. This dominance was largely achieved without 
the benefit of official endorsement or support, though the latter eventu
ally confirmed Chu Hsi's teaching as the approved one. The reasons for 
this extraordinary survival power and inherent strength of the Chu Hsi 
school remain to be explained, but the fact itself is undoubted, given the 
evidence adduced by Professor Chan. Though Lu Hsiang-shan in the 
Sung, and Wang Yang-ming*5 in the Ming, are often referred to as leaders 
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of the so-called "Lu-Wang* school," there was in fact no such school 
historically in the sense of a lineal succession or ongoing academy from 
the Sung into the Yuan and Ming. 

Second, Chu Hsi's concept of the orthodox tradition (tao-fung)u was 
widely accepted by leading thinkers of the time, and helped give a sense 
of unity and common purpose to the members of the school. 

Third, Chou Tun-iv and his concept of the Supreme Ultimate had 
importance for Yuan Neo-Confucians far beyond what was generally ac
corded to it in the later tradition. 

Fourth, the Elementary Learning (Hsiao-hstieh)w compiled under 
the direction of Chu Hsi was a major Neo-Confucian text along with 
Chu's version of the Four Books. By contrast, the Reflections on Things 
at Hand (Chin-ssu luY by Chu Hsi and Lii Tsu-ch'ien,y a basic anthology 
of the Ch eng-Chu school much used in other periods, was little spoken 
of. This would seem to indicate that Yuan Neo-Confucians stressed basic 
ethical teachings, expressed in the simplest form and addressed to the 
layman as well as the scholar. 

Fifth, a similar tendency may perhaps be seen in the relative weight 
given to the paired values of "abiding in reverence and the exhaustive 
investigation of principle (chii-ching ch'iung-li)"7. Major Yuan thinkers 
showed a strong preference for the practice of reverence, and deempha-
sized the investigation of principle. Thus again the moral and religious 
aspect seems to have dominated over the intellectual and speculative. Not 
until the early Ming was an effort made to redress the balance. 

In Professor Chan's study Hsii Heng (1209-1281) emerges as the 
leading intellectual figure of the age, an activist at court and the most 
influential teacher of the time, whose followers were to dominate the 
Yuan educational system. By contrast Wei-ming Tu has chosen as his 
subject a figure known primarily for his abstention from official service. 
This is Liu Yin (1249-1293), whose "eremitism" had earlier been cited 
by Frederick Mote as a form of subtle but unmistakable protest against 
Mongol rule. Hsii and Liu had long been cast as alternative models of 
Confucian commitment, since the story (almost certainly apocryphal but 
nonetheless celebrated) had been told of Liu's having chided Hsii for his 
readiness to serve the Mongols. Hsii replied that commitment to the Tao 
obliged one to respond to the call for public service in its behalf. Later, 
it is said, Liu gave as his reason for declining office that it was respect for 
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the integrity of the Tao that obliged him to refrain from serving an un
worthy regime.7 

Professor Mote had already distinguished Liu Yin from the typical 
Taoist recluse, whose withdrawal from the public arena reflected a self-
centered individualism and disassociation from politics, as well as from 
the typical Neo-Confucian loyalist, whose refusal to serve was grounded 
in a prior, and exclusive, loyalty to another dynasty. Instead of this, ac
cording to Mote, Liu's "eremetism" was a veiled protest by one whose 
political commitments were made clear in his polite refusal to be associ
ated with a corrupt government. 

Tu, by contrast, sees Liu's reluctance to serve, not primarily as a 
form of political protest but as fulfilling a commitment to a Neo-Confu
cian ideal of sagehood which went beyond politics. In this view Liu had 
been converted to Neo-Confucianism as an ethicoreligious calling which 
placed a supreme value on the achievement of individual integrity in 
conformity with the Way. Liu's decision not to serve in government was 
made on grounds that "were not exclusively political, for . . . the Con
fucian demand that a man serve society is primarily an ethicoreligious 
one. Moreover the basic Confucian commitment is to morality and cul
ture rather than to any particular structure of power. . . . " Thus Liu was 
"impelled to choose morality and culture over politics by a profound 
sense of mission, and ultimate concern for personal purity and dignity as 
respect for the Confucian Tao."8 

This deep sense of mission appears as a common characteristic of 
converts to Neo-Confucianism in the thirteenth century, about whom we 
have many accounts of a conversion-experience akin to being "born 
again."9 In some sense, of course, they had been Confucian scholars all 
along, yet when Chu Hsi's works became available, it was for them much 
like a revelation or new testament. Until then the classics had been just 
so much antiquarian learning; now these texts came to have a much 
heightened significance and personal meaning in their lives. This was 
especially true of Chu's explication of the Four Books and his exposition 
of the Elementary Learning as a basic manual and guide to the moral 
life. Suddenly the light of reason shone over all things and the inspira
tional call to the personal achievement of sagehood had a catalytic and 
dynamizing effect on many individuals. 

No less of a sense of mission than Liu Yin's was felt by the great 
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southern scholar Wu Ch'eng (1249-1333), the central figure in David 
Gedalecia's paper. Gedalecia approaches his subject from a somewhat 
different angle, however. For him Wu's significance is less as someone 
who played a key role in Yuan developments than as a pivotal figure in 
the long-term development of Neo-Confucian ideas. In his own time, 
even though Wu had a reputation as perhaps the greatest classicist and 
philosopher of the day, he was not the subject of such great controversy 
as he became in the Ming period, when his role as an interpreter of 
orthodox Neo-Confucianism became a major issue. 

This is not to say that Wu was uninvolved in the great issues of his 
time. He was in fact one of the most prominent of Neo-Confucians to 
express opposition to the resumption of the civil service examinations on 
the ground that they were too impersonal, mechanical, and competi
tive.10 The learning they required was minimal and routinized, in con
trast to the fullness of scholarship and virtue which had been associated 
with the Neo-Confucian sage as the model of self-cultivation and edu
cation. Wu stood as one of the last hold-outs against the new system, 
invoking the unchallengeable authority of Chu Hsi in behalf of his po
sition. Thus the basic issue of principle over which he broke with the 
government was not one which put him into theoretical opposition to 
Chu Hsi, even though Chu was to become prominently identified with 
the new system through the use in the examinations of his versions of 
the Four Books. 

The issue Gedalecia focuses on is the dual aim of "honoring the 
virtuous nature and maintaining constant inquiry and study" (tsun te-
hsing, tao wen-hsueh),aa a time-honored formulation of the balance to 
be maintained by Confucians between moral cultivation and scholarly 
inquiry. For Wu to be deeply concerned over maintaining this balance 
was not out of keeping with his position on the examination issue, since, 
in his view, the evil of the new system was precisely its neglect of moral 
cultivation and abandonment of the ideal of integrated learning. Nor was 
his stress on honoring the moral nature counter to the prevailing trend 
of thought in the Chu Hsi school. In Wing-tsit Chan's study of the Chu 
Hsi school in the Yuan it is his conclusion, too, that such an emphasis 
on the moral and religious aspect of self-cultivation had been a general 
tendency, with little said in the school about the "exhaustive investigation 
of principle." 

It is true that the relative weight of moral and intellectual concerns 
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had already been an issue in the encounter between Chu Hsi and Lu 
Hsiang-shan, as Wu Ch eng himself pointed out. Thus the issue was 
certainly there for anyone who wished to stir up controversy over it. Chu 
Hsi himself, however, had belittled the difference between them and 
sought to avoid contention with Lu. The same may be said for a signifi
cant number of Chu's immediate followers, like Huang Kanab (1152— 
1221), Wei Liao-wengac (1178-1237) and Chen Te-hsiu.11 They were 
inclined toward reconciliation, rather than partisan polemics. Indeed it 
may be said that Yuan thought in general inclined toward harmony and 
accommodation, so that in taking a generous view of Lu Hsiang-shan, 
Wu Ch eng was quite in keeping with the spirit of the age and not, in 
most eyes, disqualified by this from being accepted as an authentic trans
mitter of the Ch'eng-Chu teaching. 

As Professor Gedalecia reviews the growing controversy which later 
arose over Wu's orthodoxy, it becomes clear that the polarization of 
thought around the figures of Chu Hsi and Lu Hsiang-shan is more a 
product of the Ming than of the Sung and Yuan. Stresses then developed 
among divergent strains in the original teaching, as one tendency or an
other was pursued at the expense of the all-round balance Chu Hsi had 
sought to maintain among them—a balance which social and cultural 
change would in any case have rendered unstable. One benefit of this 
study, then, is that it helps us to see how we make problems for our
selves—how prone any age is to read its own problems into its past, and 
how not only our own conflicts but even the refinement of our methods 
of thought and analysis may easily contaminate the historical evidence 
we are dealing with. 

In his study of "Confucianism, Local Reform, and Centralization in 
late Yuan China," John Dardess shifts the focus away from the leading 
thinkers and scholars of the age and directs it at the Confucian elite on 
the local level—in this case, activists who tried to put their principles to 
work in reform of the fiscal administration and military defense. Here 
Professor Dardess labels their reformist thought and activity as "Confu
cian" because the values invoked and the practices employed may be 
considered the stock in trade of the perennial tradition, rather than dis
tinctive Neo-Confucian creations. The working ingredients in this histor
ical situation are nonetheless a compound of old and new. Eastern Chek-
iang, the hotbed of reform, was also a seedbed of Neo-Confucian teaching. 
Shao-hsing,ad Yii-yao,ae Chin-hua,af etc., the cities and towns in which 
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activists started their Confucian reform programs, were also active centers 
of Neo-Confucian thought and scholarship. The reformers themselves 
drew inspiration from typical Neo-Confucian texts like the Elementary 
Learning, and when they sought to improve local education they did so 
by stressing the basic moral relations expounded in that text, and by 
building halls for "Clarifying (or Manifesting) Moral Relations" (Ming-
lun t'ang)ag such as are found in Neo-Confucian academies throughout 
East Asia. We have reason to believe then that their sense of mission and 
their dedication to the cause of reform was not unconnected with the 
renewed sense of commitment to the Way which Neo-Confucianism en
gendered in the Yuan statesmen who served Khubilai or even in the 
philosophers and scholars who refused to serve the Mongol ruler. Indeed 
the reformers themselves paid specific tribute to the Sung masters, as 
much for their personal example as martyrs in the service of the Way, as 
for their inspiring ideas. 

Three things impress us as significant in this valiant, but in the end 
unsuccessful, struggle for reform on the local level. First is the fact that 
the reform leaders among the local elite were not limited to one ethnic 
group, economic class or social function. There were significant numbers 
of Mongols and Central Asians, along with Chinese, working together in 
a common cause. Some had means, others had none. Some had official 
status or civil service degrees, others lacked these. What brought them 
together was their common education in Neo-Confucianism and their 
shared sense of commitment to make the Way prevail in the world. This 
moral activism and esprit de corps Dardess identifies as "Confucian 
professionalism/' using the latter term less in its modern connotation of 
specialized function than in its original sense of a body of values which 
one actively professes and works to uphold. From Dardess' evidence it is 
clear that the spread of Neo-Confucian education in the Yuan era created 
a distinct professional class, a moral and intellectual elite with a common 
bond transcending race, social status or worldly means. 

Second, struggling against corruption and maladministration in their 
home regions, these grass-roots activists had a strong sense of the need to 
mobilize support among the local populace and to achieve this by build
ing a new spirit of moral and social solidarity among them. To this end 
they tried to "restore" authentic Confucian rituals that celebrated the 
common values of the community and structured human activities in 
pursuit of shared goals. Much of this effort was based on classical models, 



Introduction 15 

but the "neoclassical" inspiration for it came in significant measure from 
the Sung experience with reform and Chu Hsi's own sense, in an age 
characterized by corruption and incompetence at court, that educational, 
social, and economic reform must start at the local level. 

Nevertheless, and this third point goes hand-in-hand with the sec
ond, according to Dardess reform on the local level required centraliza
tion of authority against divisive forces; it could not be completely self-
contained but depended on a correlative effort by the central government. 
The problem of reform, to be manageable, had to be defined in terms of 
local needs and capabilities, yet autonomy on the regional level, if par
ticularistic and self-serving, could intervene and come into conflict with 
any polity, local or national, grounded in an ethos of genuine common
alty (kung)ah and public service. Chu Hsi's whole educational approach, 
in his interpretation of the Great Learning as the key text and classical 
basis of public morality, was built on the idea of individual self-discipline 
in fulfillment of the highest good (which also served the common good) 
for man in society. Thus the ideology of reform was predicated on a 
universalistic ethic and a conception of the structured society as culmi
nating in a true center, uniting power and justice. 

Unfortunately for the noble men who sought to "rescue the times" 
in the mid-fourteenth century, the forces of fractious regionalism proved 
too strong, and the leadership of the Yuan court too weak, for the local 
reform to be sustained. It is Dardess' contention nonetheless that even 
this experience of frustrated reform served as a useful lesson for some of 
its leaders like Liu Chiai (1311-1375) who, abandoning the Yuan as 
hopeless and unworthy, contributed their efforts to building the new Ming 
regime of Chu Y(ian-chang.aj 

The inclination to look to the center for direction has long been a 
fact of Chinese life, and this has been so irrespective of the differences 
among dynasties, conquerors, the type of governmental structure, and 
whether or not there was strong ideological guidance or dictation from 
above. Thus it is not surprising, when we turn to teachings or traditions 
other than Confucianism (which everyone assumes to be state-oriented 
or concerned with politics), that Professor Jan Yun-hua should consider 
the relations of Buddhism to the state, and the situation of Buddhists at 
the capital Ta-tuak (modern Peking), to have prime significance for un
derstanding the condition of even this relatively apolitical religion. One 
way or another, by favor or neglect, protection or persecution, the atti-
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tude of the ruling power was bound to have its effect on the organization 
of religion. Even in the studies of Professors Yii and Liu, though they 
deal with other topics, the omnipresence of the ruling power is evident. 

Predisposed though the Mongols were from before the conquest to 
favor Buddhism, this gave no guarantee that Chinese Buddhists would 
have an easy time of it. In the early days of conquest military and polit
ical affairs preoccupied the new rulers, and patronage, when it came in 
more settled circumstances, tended to be dispensed with a view to main
taining peace and a balance among religious forces. Even influential 
Buddhist laymen at court, such as Yeh-lu Ch'u-ts'ai and Liu Ping-chungal 

(1216-1274), had to accept these ground rules and try to eschew parti
sanship. Under such conditions the Chinese Buddhist community in the 
capital region considered it an accomplishment, in the midst of the gen
eral devastation, that they could simply survive and transmit their teach
ings to the next generation. Hence in Professor Jan's judgment the most 
that Chinese Buddhists could aspire to was continuity, not creativity. 

Still, these circumstances alone do not account for the lack of dy
namism within the Buddhist community at this time. Under the surface 
veneer of religious toleration and ecumenical harmony, enough infight
ing was going on to stimulate the competitive drive of any movement. 
Among the Chinese and Tibetan Buddhists there was intense rivalry for 
the favor of the khans or the attention of the people. The various sects 
subordinated their differences only when faced by a common threat from 
encroachments of the Taoist clergy on their religious properties, or were 
challenged by spurious Taoist "scriptures" depicting Buddhism as a mi
nor offshoot and deviation from Taoism. As of this time Chinese Bud
dhism was largely dominated by the Ch an or Meditation sect, a move
ment which by its very nature lacked any principle of organization or 
cohesion. Its own "leaders," as Professor Yii's study of Chung-feng Ming-
penam (1263-1323) illustrates, felt a responsibility mainly for the trans
mission of the lamp of enlightenment from mind to mind, and very little 
for the functioning or administration of institutions, be they political, 
social, or even ecclesiastical. Thus, even within the Ch'an school the 
real question was whether or not a given transmission of teaching and 
practice could maintain itself. 

In this respect Professor Jan points out the paradoxical situation of a 
teaching so noncommittal and so insistent on "wordless transmission" 
that it found itself on the verge of extinction unless something were done 
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to record its essential teachings. Thus it had to be counted an achieve
ment that the Ch'an schools succeeded at this time in putting into writing 
what had previously been left unsaid. As Professor Jan has it, when the 
Ch'an Master Ts'ung-lun811 wrote that he tried to express in language the 
truth of the inexpressible, someone commented that "It is not that the 
Honorable Lun was so given to speech, but only that the Tao needed to 
be discussed. He therefore had no choice but to speak."12 

There was another ironical moment in the history of Ch an Bud
dhism when the Yuan regime decided that it was time to limit the num
ber of tax- and draft-exempt monks by giving them examinations to de
termine their credentials as learned in Buddhist scripture. In a dramatic 
encounter with the Chancellor of State, the Ch an master Hai-yiinao 

(1202-1257) averted this threat by disclaiming any competence in the 
reading of Buddhist scripture himself. Expressing incredulity that so em
inent a monk could profess virtual illiteracy, the Chancellor asked "If 
you cannot read, how could you become a senior monk?" To which Hai-
yiin replied, shocking the court by his seeming temerity, "Is the honor
able Great Official able to read [the scriptures]?"13 

With his back against the wall, defending the essential faith, Hai-
yiin was willing to make an issue of whether or not genuine religious 
understanding could be put to a literacy test. Among his own coreligion
ists, however, he acknowledged the low estate to which the Buddhist 
clergy had fallen by their lack of study and discipline. This was indeed 
one of the reasons why he felt compelled to insure the continuity of 
instruction by compiling a record of the koans of the Ts'ao-tung3** school. 
Ch'an's radical denial of culture and insistence on the sole authority of 
the Ch an master had to be abandoned if the authentic transmission itself 
could only be assured by cultural means. Ming-pen, too, felt this pres
sure when he conceded the practical need for the hua-t'ou,m or kung-
anar (koan), as a formula to put a stop to all conceptual formulations. He 
was as aware as Hai-yiin of the deterioration of training and discipline, 
and the lack of true dedication among the monks. Hence the need for 
him to struggle with the problem of how one introduces some order and 
system into even a religion like Ch an that forswears intellection and 
verbalization. 

Leaders like Hai-yiin and Ming-pen were successful enough in these 
efforts to insure at least the continuance of their own religious traditions, 
though in an uneasy, jostling coexistence with others. They knew well 
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the tendency of the ruling power to bestow its ostentatious favors indis
criminately among the major faiths, and they accepted the polite conven
tions by which religions showed respect for one another as all members 
of the same spiritual family, each serving its respective function. Thus 
the studies of formal religion in this symposium are replete with instances 
of the silky syncretism which smoothed over the relations among religious 
groups in this time. Yet it was also typical of this Oriental "ecumenism" 
that in their seeming deference to one another each religion still man
aged to slip in a claim that it was somehow more equal than others or 
more lofty in its condescension. 

A typical example is found in Yeh-Ki Ch'u-ts ai's formulation that 
"the Way of Confucius is for governing the world, the Way of Lao Tzu 
is for nourishing the nature, and the Way of Buddha is for cultivating 
the mind"—a view which he spoke of as "universally accepted in the past 
and present." When chided by his own Chan master for seeming to 
concede parity with Buddhism to Confucianism and Taoism, Yeh-lii dis
closed a hidden reservation and an intentional ambiguity in this charac
terization. In his reading of it, Buddhism retained paramountcy through 
its control of the mind, while Confucianism, having to cede this crucial 
role to Buddhism, amounted in the end to no more than "the dregs of 
the Way."14 

Given this attitude of outward deference and inward rejection of the 
three religions toward each other, little in the way of genuine interreli-
gious dialogue actually took place. When, rarely, a serious debate was 
held, it was usually on the initiative of the ruler. Khubilai, on his part, 
was extraordinary for the eagerness with which he promoted open reli
gious encounters at court and for the seriousness with which he appeared 
to follow the issues himself. In this role he seems to have prefigured the 
great Mogul Emperor Akbar (r. 1556-1605) in India, who held similar 
debates at court and took an active part in the religious encounters among 
Muslims, Hindus, and Christians. Indeed one may wonder if the rulers 
of these great conquest dynasties, presiding over such cultural diversity 
and yet endeavoring to construct some new polity in its midst, did not 
take a broader view and deeper interest in religion than was typical of 
either professional clergy or the more established dynasties. 

With the plurality of cultures represented in the Mongol empire, 
with the presence in China of Muslims, Tibetan lamas, Nestorians, Ro
man Catholics, Jews and crypto-Manicheans, and with the extensive ex-
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change among them on other levels of culture (especially material cul
ture), it may seem striking that there was so little to show for the interaction 
in religion and philosophy. Striking, that is, if one can assume that a 
culturally open situation and tolerant rule are enough to foster philosoph
ical or theological discussion. Yet one may well ask whether, in the given 
circumstances, it is on this level that one could expect to find evidence 
of cultural interchange, or whether it is under these conditions that sig
nificant religious or philosophical dialogue takes place. Up to this time 
the most fruitful discussions had been held, and the nlost impressive 
syntheses produced, in twelfth-century Sung China, though it was polit
ically weak, militarily beleaguered, and culturally somewhat isolated. To 
judge from this a certain degree of cultural continuity and maturity, and 
an intense cultivation of intellectual and philosophical concerns, may 
rather be the precondition for erecting new and more complex structures 
of thought, even though it be at the cost of effectiveness in more practical 
matters. 

In the Yuan conditions were perhaps too unsettled for this. With no 
established cultural direction, there was instead a groping for some con
sensus in values to serve as a common basis for action. And, it must be 
said, this was not to be found in the facile syncretisms then available. 
These were, in effect, agreements not to agree. Let everyone do his own 
thing: let the Confucians talk, let the Buddhists meditate, let the Taoists 
cultivate immortality. As Ming-pen, trying to sort things out, put it: 

The Confucian Way is to govern the mind (chih-hsin)as and cultivate the mind 
(hsiu-hsin),at whereas the Buddhist Way is to brighten the mind (ming-hsin)au 

and awaken the mind (wu-hsin).av Governing and cultivation imply gradualness 
whereas brightening and awakening imply suddenness. The mind is, of course, 
the same. But the sudden approach is surely different from the gradual approach. 
This is because the worldly and the otherworldly are different. If our Buddha 
should decide to talk about the worldly Way, he would surely not forget to men
tion the theory of "rectifying the mind" and "making the will sincere." Suppose 
Confucius should decide to talk about the otherworldly Way, how can one be 
sure that he would not mention "emptiness of Mind" or "perfection of enlight
enment"? When a person does not understand the great skill-in-means a sage 
employs in establishing his teaching, he will argue senselessly and merely add 
confusion.15 

There can be no doubt that Ming-pen speaks for the Ch'an com
munity when he refuses thus "to talk" or to "argue senselessly." Their 
"one great thing" was not to be done on the philosophical level, as the 
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hua-fou pointedly asserted if it asserted anything. And under these cir
cumstances, of course, there could be no significant dialogue, unless it 
be on Confucian—and now Neo-Confucian—-terms. An indication of 
this is found in the further explanation which Yeh-lu Ch'u-ts 'ai gave his 
master on the real meaning of his characterization of the Three Teach
ings. He quoted from the classic formulation in the Great Learning: "Ac
cording to Tai's classic text one who wished to bring order to his state 
. . . would first rectify his mind. There has never been a case in which, 
one's mind being rectified, the state remained in disorder." From this 
Yeh-lu concluded that "the governing of the world is a byproduct of the 
controlling of the mind."16 In his view, then, Buddhism, having claimed 
the mind as its special field of jurisdiction, automatically established its 
implicit authority over all else, and Confucianism's political function was 
likewise subject to this control. 

Nor were the Neo-Confucians, for their part, unaware of these im
plications. Precisely for this reason they had disputed in the Sung whether 
the Buddhist mind was one which could be entrusted with such large 
responsibilities for the welfare of mankind. If Ming-pen could say, as 
Professor Yii reports, that the mind must be concentrated solely on the 
hua-fou of life-and-death, and should exclude all other concerns, the 
Neo-Confucians had to reject this as too self-centered an approach and 
too unpredictable a course on which to chart the way for human society. 
Hence they presented an alternative, a mind-and-heart of their own, more 
rational, moral, and socially concerned. 

This had already been their problem in the twelfth century and if 
the dialogue now, such as we find it in Yeh-lu Ch'u-ts'ai and Ming-pen, 
is couched in the language of the Great Learning, this is because its 
linking of the "rectification of the mind-and-heart" with the concern for 
the "governance of men through self-discipline," as the Ch'eng brothers 
and Chu Hsi had so emphasized it, was already the focus of the dialogue 
in the Sung.17 

To this dialogue, in fact, the great Ch'an master of the Sung, Ta-
hui Tsung-kaoaw (1089-1163) had himself contributed. Ta-hui, of course, 
had his own understanding of this "mind," but he acknowledged the 
centrality of the issue and of mind-rectification as the common ground 
among the Three Teachings. According to him, "The Dharmas of the 
sages of the Three Teachings—there isn't one that does not urge the good 
and forbid the bad, and rectify men's minds. If one's mind is not recti-
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fled, then one will be licentious and immoral, and profit will be one's 
only object. If one's mind is rectified, then one will be loyal and righ
teous and follow only principle. . . . You must know that in Confucian 
teaching, the first and most important thing is to rectify one's mind. 
When one's mind is rectified, then 'even in moments of haste and con
fusion' one does nothing that does not fit perfectly with this Tao."18 

By the time of Ming-pen, a century and a half later, the leaders of 
the Neo-Confucian movement in the Yuan had made the doctrine of the 
Great Learning, as interpreted by Chu Hsi, the main focus of public 
discourse and the essence of the teaching which Hsu Heng and his dis
ciples disseminated widely through the system of public instruction.19 It 
is hardly surprising, then, that Buddhists who "decided to talk" about 
such matters, as Ming-pen puts it, would have recourse to the language 
of the Great Learning and the School of the Way. This had indeed be
come the consensus teaching, both in the schools and in the new system 
of civil service examinations. For Ming-pen this was not an article of 
faith or dogma but an option open to him, and one which, in the existing 
historical circumstances, it was natural for him to exercise in the way 
that he did. He spoke in the language of the Ch'eng-Chu school, tacitly 
recognizing Neo-Confucianism's increasing influence in the social and 
cultural arena. For in this arena it was giving new meaning and coher
ence to human life, encouraging men to believe in the possibility that 
some kind of rational and moral order could be brought out of the chaos 
around them. 

What then about the other side of Ming-pen's equation: "should 
Confucius decide to talk about the otherworldly Way, how can one be 
sure that he would not mention 'emptiness of Mind' or 'perfection of 
enlightenment'?" Indeed one could not be sure. While Neo-Confucians 
resisted any tendency to "talk about an otherworldly Way," they certainly 
did discuss "enlightenment" and "emptiness of Mind." Instead of viewing 
it as another realm of "unworldly" truth, however, they saw it as a spir
itual dimension of the human mind going beyond the purely rational 
and moral, which kept it open to new experience.20 For them this realm 
of the spirit, as Chu Hsi affirmed it in his commentary on the Great 
Learning, offered the prospect of man's highest fulfillment by participa
tion in the wondrous creative power of Heaven itself.21 Chu recognized 
this human capability as something that could not be fixed, quantified, 
or wholly defined. Many of his followers in the Ch'eng-Chu school, too, 
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including Huang Kan, Wei Liao-weng, Chen Te-hsiu, and Wu Ch'eng 
so understood it, and for this reason they were loathe in their own time 
to shut the door tight on either Lu Hsiang-shan or the Buddhists and 
Taoists. 

This accounts, I believe, for the dominant spirit of reconciliation in 
the Cheng-Chu School and its Learning of the Heart-and-mind in the 
Yuan period. Later critics might tax them for being less than strictly 
orthodox, or more recently for being syncretists somewhat lacking in 
philosophical rigor, but one underestimates Chu Hsi, it seems to me, if 
one fails to appreciate his remarkable combination of toughness of mind, 
largeness of heart, and openness of spirit. It was these qualities in him 
which made him a worthy teacher for the Yuan, and in his followers too 
during this period, which rendered them something more than blind 
conformists repeating a dull routine. It is also these qualities of mind and 
spirit which contributed to a new phase in the growth of a rich and vital 
tradition, one that we, in this volume, have only begun to open up and 
explore. 
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Hok-lam Chan* 

"Comprehensiveness" 
(Tung) and 
"Change" (Pien) 
in Ma Tuan-lin's 
Historical Thought 

INTRODUCTION 

FOR ALMOST a century after China fell under the subjugation of the 
alien Mongols who founded the Yuan dynasty, Chinese civilization was 
put to a severe test of its viability and resilience. These nomadic con
querors, who came to rule China by force of arms, were alien to Chinese 
institutions and the Confucian value systems, and had to be persuaded 
of their worth before they allowed their continuance or reestablishment. 
To Chinese intellectuals living in this turbulent age, it was a time of 
serious crisis for their culture and more. In these dire circumstances, 
their urgent concern was to perpetuate their cultural heritage, convince 
the Mongol rulers of its value, and persuade them to extend patronage to 
it.1 This intellectual response varied in modes and attitudes, and one of 
the significant efforts was the search for the meaning and lesson of the 
historical tradition for contemporary reference. Ma Tuan-linb (1254-
1324/5), author of the encyclopedic institutional history, Wen-hsien iung-
k'aoc (Comprehensive Survey of Literary Remains), 348'c/wari, is an out
standing example. He not only provided the most important documen
tation of the traditional heritage and institutions, but also expounded the 
classical concepts of "comprehensiveness" and "change" for understand
ing past ages. In this context he reflected upon the legacy of traditional 
institutions and value systems, their merits and faults, and sought to re
late the historical experience to contemporary vicissitudes of alien domi
nation.2 
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To understand Ma Tuan-lin's historical thought and his unique 
contributions, it is desirable, first of all, to place his Comprehensive, Sur
vey in the context of the historiographical development between the Tang 
and Yuan dynasties. During these long centuries, Chinese historical 
writings, for generations dominated by the composition of the annal-bi-
ographical dynastic histories and chronological narratives under imperial 
auspices, made a significant breakthrough with the appearance of three 
comprehensive histories of the classical heritage and governmental insti
tutions by private historians.3 The first was the Tung-tiend (Comprehen
sive Statutes) (801), 200 chiian, by Tu Yue (735-812) of the Tang; the 
second was the Tung-chih* (Comprehensive Treatises) (1161), 200 chiian, 
by Cheng Ch'iao8 (1104-1162) of the Southern Sung. These were con
tinued and elaborated by Ma Tuan-lin's Comprehensive Survey. The im
portance of these three outstanding works, which collectively came to be 
known as San Tungh ("three comprehensive compendia"), has long been 
acknowledged by traditional scholars as well as modern historians.4 Not 
only did they provide an encyclopedic topical summation of the classical 
heritage and governmental institutions from legendary antiquity to the 
later imperial era that constituted a distinct genre in Chinese historiog
raphy, but they also revived and elaborated traditional views of the con
tinuity and changes in history through a comprehensive investigation of 
the extant records. 

There are several outstanding features in these three institutional 
encyclopedias that merit attention: 

First, all three works undertook a comprehensive approach to the 
documenting and writing of history and aimed at presenting a broad sur
vey of the imperial traditions and governmental institutions since the ear
liest times. They all used the word t'ung1 in their title, alluding to "mas
tery of the subject" or "comprehensiveness," which, together with its 
related word pien,* meaning "change" or "transformation," expounded 
two seminal ideas in traditional Chinese historical thought and ap
proaches to historical writing.5 These ideas, emanating from ancient 
Chinese cosmogonical conceptions and the relationship between nature 
and man, were prominent in the Book of Changes and other Classics 
edited by Confucius for the preservation of the classical heritage and 
transmission of the teachings of the ancient sages. They were also echoed 
by the Taoist progenitors, Lao Tzu and Chuang Tzu, later Confucians 
such as Hsiin Tzu, and the cosmologist Tsou Yenk (305-240 B.C.), al-
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though they differed in their philosophical discourses and in the interpre
tation of the historical process.6 In various ways, they projected the view 
that it requires a command of the essentials of the history of all ages, and 
mastery of the keys to the changes in various stages before one can arrive 
at a proper understanding and judicious assessment of the lessons of hu
man activities in the past. 

It was Ssu-ma Ch'ien1 (145-86? B.C.), author of the memorable Shih 
chim (Records of the Historian), who applied these concepts to writing the 
first annal-biographical form of quasi-"universal" history of China from 
legendary antiquity down to his own time. His history contains not only 
the imperial annals, biographies, genealogical tables, but also, most im
portant of all, monographs on institutions that seek to examine the con
tinuity and changes in history. This ideal is most vividly elucidated in 
the concluding remarks of his autobiographical postface: "I wished to 
probe into all that concerns Heaven and Man, to master (t'ung) all the 
changes (pien) of the past and present, completing all as the work of a 
single tradition."7 Ssu-ma Ch'ien's lofty principle, however, was aban
doned by his successor Pan Kun (A.D. 32-92) who, while continuing the 
annal-biographical tradition, chose a dynastic format for the composition 
of the Han shu° (History of the [Former] Han Dynasty), limiting the 
coverage to a single dynasty. Pan Ku's model was subsequently adopted 
by private and official historians for the composition of dynastic or stan
dard histories, and Ssu-ma Ch'ien's ideal of a comprehensive, universal 
history fell into oblivion during the next several centuries.8 It was revived 
in part by Liu Chih-chip (661-721), author of the distinguished Shih 
t'ung*1 (Comprehensive Historiography), who produced a meticulous work 
of criticism of the craft of historical writing by drawing upon all the 
available compilations, and was finally enlivened by the authors of these 
three institutional encyclopedias although they also adopted a format that 
differed from the annal-biographical style of comprehensive, universal 
history.9 

Secondly, all these three works were concerned with the documen
tation and investigation not of the rise and fall of rulers and dynasties, 
nor of the life and deeds of individuals of the past, but of the evolution 
of the imperial traditions and governmental institutions from their very 
beginning down to the time of composition. The sources encompass the 
imperial archives, government records, as well as canonical works, his
tories, official statutes, literary collections, and the comments and dis-
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courses of scholar-officials of the past and present. They are classified 
into various topics, and are either quoted at length to preserve the origi
nal documents and records, or are proportionately abridged as illustration 
of observations or arguments on the subject in question. In many cases, 
these authors freely introduced their own views and judgments to the 
original documents and the opinions by the scholar-officials in order to 
elucidate the written records and transmit their meaning to later genera
tions. They reveal not only their methodology in these compilations but 
also their perception of history in general and of the individual periods 
in particular. 

In all these works, moreover, the authors placed great emphasis on 
the classification of source materials on the basis of the relative impor
tance of the subject matter and the availability of the documents and 
records. Tu Yu, who established the model for later compilations in his 
Statutes, devised eight broad categories for his work: Food and Money, 
Examinations and Official Promotions, Government Offices, Rites, Mu
sic, Army and Law, Prefectural System, and Border Defense.10 These 
were classified further into subsections under appropriate rubrics and all 
the materials were arranged in a chronological order. Cheng Ch'iao, on 
the other hand, divided his Treatises into two parts. The first part, called 
Chir (Annals) and Chuans (Biographies), provides a comprehensive his
tory from the earliest times down to the end of the Sui dynasty in the 
annal-biographical style. The second part, called Liieh1 (Monographs), 
contains twenty treatises on the Chinese cultural heritage and traditional 
institutions. They include five novel categories such as family and clan, 
philology, phonetics, capitals and flora, and insecta, and fifteen others 
modelled on the Statutes that cover such topics as Classics, rites, music, 
astronomy, arts, medicine, encyclopedias, and literature, in addition to 
the principal governmental institutions.11 Ma Tuan-lin, on the other 
hand, though influenced by Cheng Ch'iao's innovations, went back to 
the Statutes as the basic model and divided his Survey into twenty-four 
sections dealing extensively with political, social, and economic institu
tions, and ignored many of the new classifications introduced in the 
Treatises that are not directly related to political and institutional matters. 

Finally, all the authors of these three institutional encyclopedias 
shared a common view on the objectives of their work, and the purposes 
which it would serve. This warrants historians' considering them together 
in any appraisal of their worth. All three authors recognized the validity 
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of the Confucian views on history expounded, inter alia, in the Shang 
shuu (Book of Documents), the Chfun-ch'iuv (Spring and Autumn An
nals, 722-481 B.C.), and other classics, namely, that history should serve 
the purposes of moral didacticism, political persuasion, and conveying 
the lessons of the past to future generations. They did not, however, 
develop these concepts into a cosmological theory of historical causation, 
or an abstract moral-ethical philosophy of history, or propagate these views 
to lay down the grand principles governing the rise and fall of rulers and 
dynasties as did the Han scholars of the Five Agents school, or the meta
physical Neo-Confucian philosophers of the Sung dynasty. Instead, they 
sought to elucidate and perpetuate these Confucian concepts and views 
of history through a meticulous investigation into the organizations and 
functions of the traditional governmental institutions. They all wished 
that their work, by focusing on the concrete situations of institutional 
development and by delineating the nature of the changes, would en
hance the understanding of practical statecraft and perpetuate the Con
fucian principles of government. These not only would serve, in the words 
of the late Etienne Balazs, as "guidance for bureaucratic practice" to 
contemporary rulers and public servants, but would also illuminate the 
ways of the ancient sage rulers for emulation by later rulers and scholar-
officials to heed the mistakes of past dynasties.12 

There are, of course, as shown later, noticeable differences among 
the three authors in the emphasis of their work. These reflect not only 
their scholastic temperament and their perceptions of history, but also 
the ideological predilections and intellectual trends of their time. Never
theless, these varying emphases do not gainsay their homogeneity of out
look, and there are conspicuous traits of continuity in thought as well as 
in the methods of composition. Of these three institutional encyclope
dias, Tu Yu's and Cheng Ch'iao's work have received considerable atten
tion, but not much has been given to Ma Tuan-lin until recent decades, 
when mainland Chinese scholars have hailed him as a "progressive, sci
entific historian."13 

The present essay is focused on Ma Tuan-lin's historical thought, in 
particular his concepts of "comprehensiveness" and "change" as keys to 
understanding history. It will show how his compendium surpassed its 
predecessors by broadening the scope of coverage, critically evaluating the 
written records, and formulating a judicious evolutionary view of history. 
This will serve to illustrate the continuous development and unique ac-
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complishments of traditional historiography in the era of Mongol domi
nation, and, more importantly, a salient dimension of the Chinese intel
lectual concern for the perpetuation of traditional institutions and Neo-
Confucian values under alien conquest. 

THE MAN AND HIS WORK 

Ma Tuan-lin was descended from a scholar-official family in Lo-p'ing,w 

Jao-chou,x modern Kiangsi, but he left few primary sources for a recon
struction of his biography. It is quite extraordinary that, despite his later 
reputation, he is rarely mentioned in the writings of his contemporaries. 
There is no account of him in the Sung shihy (Sung History) nor the 
Yiian shihz (Yiian History), and only a sketch of his life in later sources 
such as the Nan-Sung shuaa (History of the Southern Sung) and the 
Sung-Yiian hsiieh-anah (Philosophical Records of Sung and Yiian Con
fucians). The latter contain little information, as do the derivative biogra
phies in the general histories of the Yiian period compiled by Ch'ing 
historians, including the Hsin Yiian shih™ (New Yiian History). Fortu
nately, his father Ma Ting-Juan8*1 (1222-1289) has a biography in the 
Sung History, and, together with the prefatory materials in the Survey 
and a few other references from the local gazetteers, we are able to pre
sent a fuller account of his life and career.14 

Ma Tuan-lin's father, Ting-luan, was a court official and scholar-
historian of high repute under the later emperors of the Southern Sung. 
Achin-shih of 1247 in the reign of Li-tsungae (r. 1225-1265), Ma Ting-
luan was appointed Instructor of a local school in Ch'ih-chouaf (modern 
Anhwei) in 1253, and served as Supervisor of Archives in the Ministry of 
Finance and as Correcting Editor in the Imperial Library during the next 
three years. In 1256, however, he was cashiered on a trumped-up charge 
by the notorious Ting Ta-ch'uanag (fl. 1263), then Assistant Executive of 
the Secretariat-Chancellery, for refusal to support his faction. Neverthe
less, he earned respect for his integrity and uprightness, and was recalled, 
when Wu Ch'ienah (1196-1262) became Right Grand Councilor in 1259, 
to be a Collating Editor of the Imperial Library and steadily advanced in 
rank. He was just appointed a Compiler in the Bureau of Military Affairs 
in 1260, then Chief Adviser to the Heir-apparent, and following that 
Vice-Director of Education, Auxiliary Academician of the Bureau of Han-
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lin Academicians, and, after serving concurrently as Compiler in the 
Institute of National History in 1263-1265, he was promoted to be an 
Executive of the Ministry of Rites.15 

In 1265, upon the accession of Tu-tsungai (r. 1265-1275), Ma be
came a veteran official and received appointment to a number of out
standing government positions. He served successively as Academician of 
the Tuan-ming Hall,aj Signatory Official of the Bureau of Military Affairs 
in charge of the compilation of military encyclopedias, and as Assistant 
Executive of the Secretariat-Chancellery. In 1269, he topped out his ca
reer as Right Grand Councilor and, concurrently, Commissioner of the 
Bureau of Military Affairs. In these new capacities, however, he came to 
clash with the notorious and powerful Chia Ssu-taoak (1213-1275), the 
Senior Grand Councilor, and, to preserve his integrity and avoid possible 
disaster, he begged to retire in 1272, only to witness the fall of the dy
nasty to the Mongol invasion a few years later. It is said that in 1279, 
immediately after the conquest of Southern Sung, the Mongol emperoi 
Khubilai Khaghan (r. 1260-1294) summoned Ting-luan to court offer
ing him an appointment, but he declined and remained in retirement 
until his death ten years later, at the age of 66.16 

Ma T'ing-luan distinguished himself not only as an outspoken critic 
of the political factions and governmental maladministration, but also ai 
an upright official historian noted for his impartial judgment and faith 
fulness to the craft of historiography. He had assumed charge, for severa 
intervening years, of the archives in the Imperial Library and the Bureai 
of Military Affairs, and the compilation of veritable records and nationa 
histories in the Institute of National History. Therefore, he was able tc 
gain access to the imperial archives and official documents, and accu 
mulate a substantial collection of primary historical works which greatih 
facilitated his son's compilation of the institutional encyclopedia severa 
decades later. 

In addition to his official compilations, Ma T'ing-luan had writter 
a general history in the chronological format called Tu-shih hsiin-pfiena 

(Review of History: Ten Days a Chapter) in 38 chapters, covering twc 
thousand years from legendary antiquity down to the reign of Later Choi 
(951-960), and other miscellaneous works on the classics, philosophy 
and literature. These works are all lost, but fragments of them have beer 
retrieved from the Ming encyclopedia Yung-lo ta-tienam (The Great Work 
of Yung-lo) and were later printed in a collection called Pi-wu Wan-fan^ 
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chian (Literary Works of Pi-wu Wan-fang), 24 chiian, in Yil-chang tsung-
shuao (Collectanea from Yii-chang). It includes specimens of his memo
rials, essays, and poetry, as well as the surviving portions of the Review 
of History, 1 chiian, which provide some glimpses into his scholarship, 
his views on history, and the traces of his influence on his son's historical 
work.17 

Ma Tuan-lin, tzu Kuei-yii,ap was born in 1254 when his father had 
already achieved some distinction in government, but we know little about 
his early years. It appears that he developed a penchant for scholarship, 
and a keen interest in historical writing under his father's tutelage. Dur
ing his teen years, he pursued his study of the Neo-Confucian philoso
phy, particularly of Chu Hsiaq (1130-1200), under the instruction of 
Tsao Chingar (1234-1315), a native of Hsiu-ningas (modern Anhwei), 
one of the leading disciples of the Chu Hsi school in the Southern Sung. 
In 1273, at the age of 19, Ma Tuan-lin topped the successful candidates 
in the prefectural examination at Jao-chou, and was subsequently ap
pointed a cKeng-shih lang,at a grade 8A Palace Gentleman at court by 
virtue of the yin (patronage) privilege. His career, however, was cut short 
three years later by the fall of the capital Lin-anau (present Hangchow) 
to the Mongol invasion, and he returned home to stay with his family 
until the end of the dynasty in 1279.18 

Following the demise of the Sung, Ma did not seek an official ap
pointment in the Mongol administration like some of his contemporaries. 
It is said that when the ex-Sung Grand Councilor Liu Meng-yenav (chin-
shih of 1244), then serving as Minister of Personnel under Khubilai 
Khaghan, invited Tuan-lin to join the new government out of friendship 
with Ma Ting-luan, he declined with the excuse of the advanced age of 
his father. Thereupon, at about the age of 30, he started work on his 
encyclopedia history of Chinese institutions.19 In this undertaking, Ma 
Tuan-lin was motivated not only by his consuming interest in historiog
raphy, inspired by the distinguished Tang and Sung historians, but also 
by a concern for the preservation of the records of the imperial heritage, 
particularly those of the Sung, under the rule of the Mongol conquerors. 
This was a task which nobly served the Confucian tradition, and at the 
same time provided an outlet for his talents after he had declined to serve 
in government. It was also a formidable task, but Ma Tuan-lin was greatly 
aided in the work of compilation by the rich collection of archival records 
and historical works available at his home, and, moreover, by the advice 
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of his father who had put his experience and scholarship at his disposal.20 

During the next twenty years, Ma spent his time almost exclusively 
on the composition of his institutional encyclopedia, hoping to fulfill his 
long cherished aspiration. It appears that, with the exception of brief 
service as Director of Studies (shan-chang)aw at a local school called Tz u-
hu Academyax in Jao-chou shortly after his father's death in 1289, he 
held no other remunerative positions. There is little evidence of any as
sociation with other contemporary scholars, or any trace of their influ
ence on his historical work. Finally in 1307, after two decades of work, 
Ma Tuan-lin completed his Comprehensive Survey of Literary Remains; 
he was then 53 years old, but had to wait another fifteen years before he 
saw his work in print.21 

Ma Tuan-lin found an opportunity to publish his work when an 
emissary of Emperor Ayurbarwada (Jen-tsung,ay r. 1311-1320), the Taoist 
Wang Shou-yen,az arrived at his native place in January 1319 with the 
mission of searching out talented scholars for government service. Im
pressed by his work, Wang Shou-yen secured a copy of the Survey for 
presentation at court a few months later, and it received an enthusiastic 
response. Following this, Tuan-lin was given an appointment as Director 
of Studies of Ko-shan Academyba in Ch'u-chou,1^ modern Chekiang, 
and an imperial order was issued to the authorities of Jao-chou for the 
publication of his work.22 The manuscript was then transcribed, and in 
July 1322, three years later, Ma Tuan-lin was summoned to bring his 
own copy to the prefectural administration for collation and printing. 
The first official edition of the Survey was published in Jao-chou either 
at the end of this year or in the following year, when he was already 68 
or 69 years old. Thereafter, he was given another appointment as instruc
tor in a government school in Tai-chou,bc Chekiang, but he asked for 
retirement three months later because of illness. It is reported that he 
died in the year following his retirement; this would place his death in 
1324 or 1325, at the age of 70 or 71.2 3 

Besides the Survey y Ma Tuan-lin is said to have left other collections 
of writings, including To-shih luhd (Records on Miscellaneous Topics), 
153 chiian; I-ken shou-mohe (Upholding the Roots of Righteousness), 3 
chilan; and Ta-hsiieh chi-chuanhf (Collected Commentaries of the Great 
Learning)y unclassified, and others. None of these works has survived, 
but they sufficiently attest to his versatile and prolific scholarship in the 
classics, philosophy, history, and literature.24 
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Essentially, the Survey follows the model of its two sister works both 
in its approach to history and in the organization and classification of 
source materials. Inasmuch as it also uses the word t'ung in the title, it 
purposes to be a comprehensive treatment of history and attempts to un
cover all the traditional institutions since their inception in legendary 
antiquity. The title, Wen-hsien t'ung-k'ao, is derived from an often quoted 
saying of Confucius in the Analects: 

I could describe the ceremonies of the Hsiabg dynasty, but Ch'ibh cannot suffi
ciently attest my words. I could describe the ceremonies of the Yinbi dynasty, but 
Sung cannot sufficiently attest my words. [They cannot do so] because of the 
insufficiency of their records {wen) and wise men {hsien).2S 

In Ma Tuan-lin's context, wen refers to the original documents, and 
hsien, related texts and opinions of the worthies. The latter part of the 
title, t'ung-kfaoy on the other hand, connotes "comprehensive survey" or 
"thorough examination," indicating that it attempts a continuous cover
age and meticulous investigation of the source materials.26 

In his "General Preface," Ma Tuan-lin lavishly extolled the com
prehensive treatments of history by Confucius and Ssu-ma Ch'ien and 
the distinguished achievements of the Tang and Sung historians. He 
praised Ssu-ma Ch'ien's Records of the Historian for tracing the causes of 
the rise and fall of rulers and dynasties, and for tracing the development 
of laws and institutions in an annal-biographical form of comprehensive, 
universal history. However, he heavily criticized Pan Ku s History of the 
{Former) Han Dynasty for confining the coverage to a single dynasty, 
and deplored this as a great disservice to a thorough and meaningful 
understanding of history. He also expressed admiration for Ssu-ma Kuangbj 

(1019-1086) and recognized the merit of his annalistic chronicle Tzu-
chih t'ung-chienh* {Comprehensive Mirror for Aid in Government), but 
lamented that its format made it neglect the importance of institutional 
developments. He then stated the purpose of his own work: 

It has always been my observation that periods of order or disorder, of the 
rise and fall of different dynasties, are not interrelated. The way the Chin came 
to power, for example, was not the same as the Han, while the fall of the Sui 
was quite different from that of the Tang. Each period has its own history, and 
it is sufficient to relate events from the beginning to the end of the dynasty, 
without referring to the history of other dynasties or attempting to draw parapal-
lels. 

Laws and institutions, however, are actually interrelated. The Yin followed 
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the rites of the Hsia, the Chou followed those of the Yin, and whoever follows 
the rites of Chou, though it be a hundred generations after, the way in which he 
takes from or adds to them may be known. This was the prediction already made 
by the Sage [i.e. Confucius]. Thus from the Ch'in and the Han down to the 
Tang and the Sung, the regulations concerning rites, music, warfare, and pun
ishments, the system for taxation and selection of officials, even the changes anc 
elaborations in bureaucratic titles or the continuation and alterations in geog
raphy, although in the end not necessarily the same for all dynasties, did nol 
suddenly spring into being at the beginning as something unique for each pe
riod. . . . 

Therefore, as to the reasons or causes (ku) for the expansions and contractioni 
[of institutions in each period], unless one makes a comprehensive and comparativi 
study of them from beginning to end, it will certainly not be easy to discuss them. 
[The type of political history] that is not concerned with interrelated events ha: 
already been amply covered in Ssu-ma Kuang's book, but there is no work [tha 
deals with institutions which] depend for their understanding upon historical con 
tinuity. Is it not fitting that scholars of our time should turn their full attentior 
to this problem? 27 

Thereafter, Ma hailed Tu Yu's Statutes and acknowledged his indebted 

ness to it but also pointed out the pitfalls and weaknesses in its coverage 

of source materials, its classification of subject matter, and its observa 

tions and judgments. He then elaborated his method of composition anc 

the meaning of the title of his work: 

In ancient times, when Confucius spoke of the ceremonies of the Hsia anc 
Yin dynasties, he greatly lamented the insufficient verification of the wen anc 
hsien of those periods. The commentator explains: "What is wen? They are th< 
written records. What is hsien? They are the opinions of the worthies." Now 
was born a thousand and several hundreds of years later, and yet wish to delib 
erate on the events of a thousand and several hundreds of years before. Unles 
the truthful records in the historical narratives had been preserved, which mad( 
investigation possible, and the opinions of the past scholars were not too distant 
which helped the discussion, even the sages would not make judgments withou 
some basis. 

I have often pondered that since I have inherited my father's profession anc 
had a store of ancient chronicles in my home, not only have I [a rich collectior 
of] books on the shelves but also [the benefit of] consultation with my father 
thus I have sufficient access to both the written records (wen) and [the opinion: 
of] the worthies (hsien). I have often worried that [if the records and information 
were scattered and lost, I would have nothing to pass on to the wise men of late: 
times. Thus I overcame my humble nature and shallow learning, jotted dowr 
occasional comments, widely searched for materials and classified them into var 
ious categories. . . . When I narrated past events, I based myself on the Classia 
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and History, and consulted the Comprehensive Essentials of Institutions (Hui~ 
yao)bl of all the dynasties as well as the biographies and works of the hundred 
schools. Whenever they were credible and verifiable, I followed them, but I would 
not record those that are strange and doubtful. These I call wen. When I com
mented on past events, I first consulted the memorials and discourses submitted 
by officials of that time, then the comments and deliberations made by recent 
scholars, as well as the random remarks of the noted worthies and the records of 
petty officials. If there was a single utterance or phrase that could rectify the errors 
of the established traditions and corroborate the authenticity of the historical nar
ratives, I would select it and put it into the record. These are what I call hsien. 

In the case of dubious remarks recorded in the historical works and the 
inconclusive deliberations reached by past scholars, I pondered and examined 
them, and when I came to a verdict, I put down my own views to be appended 
to these records. Therefore, I name my book Comprehensive Survey of Literary 
Remains, with 24 classifications in 348 chilan. . . .28 

These remarks indicate that Ma Tuan-lin not only sought to propagate 
the traditions of the distinguished historians of the past, but also endea
vored to improvise a distinctive framework to produce a more elaborate 
compendium of traditional governmental institutions. In this undertak
ing, he was evidently greatly indebted to Tu Yu and Cheng Ch'iao's 
work, since the Statutes provided the basic model for the compilation of 
institutional encyclopedias, whereas the Treatises further elaborated its 
format and expounded the concept of "comprehensiveness" as a guiding 
principle for developing a broad view of historical continuities. 

In terms of coverage, the Statutes commences with the legendary 
Yellow Emperor and extends through the T'ien-paobm reign (742-756) 
of the Tang, with occasional references to the later eras down to Tu Yu's 
time in the commentaries. The Treatises also begins with the earliest 
times and concludes with the later Tang, but the Survey broadens the 
scope of both the former works by tracing the development of govern
mental institutions to the reign of Ning-tsungbn (r. 1195-1225) of the 
Southern Sung. In organization, the Statutes is divided into eight cate
gories dealing with economic, political, and military institutions, rites, 
music, and legal traditions, whereas the Treatises expands the divisions 
of the Statutes into twenty monographs or treatises with several novel 
innovations. Ma Tuan-lin, however, adopted some of the classifications 
of the Treatises and developed the basic categories of the Statutes into 
twenty-four sections in his own work.29 They include: Land Taxes (7ch.); 
Currency (2 ch.); Population (2 ch.); Services and Corvee (2 ch.); Cus
toms and Tolls (6 ch.); Official Markets and Purchases (2 ch.); Local 
Tribute (1 ch.); National Expenditure (5 ch.); Examinations and Appoint-
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ments (12 ch.); Schools (7 ch.); Government Offices (21 ch.); Imperial 
and Minor Sacrifices (23 ch.); Imperial Ancestral Temple (15 ch.); Court 
Rituals (22 ch.); Music (21 ch.); Army (13 ch.); Penal Law (12 ch.); Bib
liography (76 ch.); Imperial Genealogy (10 ch.); Enfeoffment System (18 
ch.); Astronomical Configurations (17 ch.); Prodigies of Nature (20 ch.); 
Geography (7ch.); and Foreign Peoples (25 ch). These classifications thus 
embrace a broad spectrum of the Chinese traditional heritage and gov
ernmental institutions that far exceed the monographs or treatises in the 
dynastic histories as well as compendia compiled in the earlier periods. 

As to the sources, the Survey, like its two predecessors, made full 
use of the original documents and published works on the classical heri
tage, ancient history, philosophy, and literature as well as political, so
cial, and economic institutions, including the dissertations and judg
ments made by scholar-officials of the past and present in their respective 
works. The sources employed in the Survey, however, are much more 
extensive than either the Statutes or the Treatises because the work covers 
a longer time span and they are unique for the period from the late Tang 
to the end of Sung since Ma Tuan-lin had inherited a rich collection of 
original documents and historical works from his father. These original 
sources were quoted either in full or were proportionately abridged under 
relevant sections and topics, and were discussed and analyzed by the au
thor in numerous commentaries which abound with perspicacious views 
and carefully considered judgments.30 In this sense, the Survey is not a 
mechanical compendium of written documents and historical works on 
the governmental institutions of the past dynasties. Rather, it is a mon
umental encyclopedia from a perceptive and erudite historian, who, being 
imbued with the lofty Confucian ideal, attempted to summarize and 
transmit the imperial heritage under different political vicissitudes wrought 
by the Mongol conquest of China. His work hence provides the basic 
sources not only for the composition of the later dynastic histories and 
compendia of governmental institutions, but also for the study and reap
praisal of the totality of the Chinese historical heritage by scholars and 
historians of later periods.31 

MA TUAN-LIN'S APPROACH TO HISTORY 

In order to place Ma Tuan-lin's Survey in the proper historical perspec
tive, it is imperative to probe into his approach to history, his views on 
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the imperial heritage, and the methods which he employed in the com
position of his institutional encyclopedia. First we must examine Ma's 
intellectual and scholarly background and delineate the ways in which 
he was indebted to past historians, particularly Tu Yu and Cheng Ch'iao, 
so as to provide a basis for an appreciation and evaluation of his achieve
ments. It is quite clear, as already indicated, that Ma Tuan-lin was heav
ily influenced by his distinguished predecessors of the Tang and Sung, 
but in compiling the Survey, he was able to set forth their ideas, make 
his own judgment of them, and put a distinctive stamp on his work, 

In the first place, Ma Tuan-lin, along with Tu Yu and Cheng Ch'iao, 
like the earlier Chinese historians, all shared the Confucian perception 
of history and of the purposes of historical compilation. They believed 
their works, as institutional encyclopedias of the imperial heritage which 
purposed to document and illuminate the distinguished achievements of 
the past, would provide proper guidance on practical statecraft to contem
porary rulers and bureaucrats, and would be used by later generations for 
reflection on the meaning of history and the lessons of the past. 

Tu Yu, who lived in the later T ang dynasty when classical Confu
cianism still predominated as the basic ideology of government and so
ciety, saw the mission of his Statutes, the first attempt to present a com
prehensive documentation of governmental institutions since antiquity, 
as one of manifesting the kingly way and the principles of the ideal Con
fucian government. In order to illuminate and perpetuate the established 
way, the Tao, it is desirable for rulers to cultivate the people in accord
ance with the teachings of the ancient sages. This is feasible, however, 
only if the ruler can provide adequate food and subsistence for the peo
ple, since only then will people appreciate the rites and practice virtue. 
However, he also recognized the importance of establishing regular bu
reaucratic offices for administering and governing the people; this would 
in turn require a careful screening for qualified personnel. When all 
these prerequisites had been fulfilled, the ruler would then be able to use 
law to regulate the people, establish prefectures to accommodate them, 
and employ soldiers to defend the border regions against the intrusion of 
the nomadic peoples, so as to promote harmony and order, and achieve 
peace and prosperity. In this way, Tu Yu had taken a somewhat restricted 
approach to history in the composition of the Statutes, focusing primarily 
on those traditions and institutions that embodied the essentials of the 
Confucian vision of practical statecraft that could serve the ends of the 
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T ang and later rulers, rather than attempt a grandiose compendium cov
ering all the imperial heritage and governmental institutions.32 

Cheng Ch'iao, on the other hand, while echoing Tu Yu's view on 
the objective of writing history and the relevance of the past to the present 
in his Treatises, laid out a more distinctive approach to historical com
position. He placed great emphasis on the views of Confucius that in 
order to understand the past, one must first acquire a comprehensive 
purview of the records of all ages, in order to apprehend the genesis of 
all the happenings and grasp the keys to the changes in historical devel
opment. Harking back to Ssu-ma Ch'ien, who had so vividly exemplified 
the Confucian ideal of comprehensive history in his Records of the His
torian, he lamented that later historians had limited themselves to single 
periods and dynasties, so that rulers and scholar-officials would fail to 
apprehend and master the causes of changes running through successive 
periods of history. Thus he labored through the historical records to iden
tify the origins of the classical heritage, intellectual and cultural tradi
tions, political, social, and economic institutions and organizations, and 
trace their evolution and changes in numerous meticulously documented 
classifications in his compendium. It was his hope that the Treatises would 
serve to overcome the parochial views of the contemporary Confucians 
and revive the lofty principle of comprehensively treated history, such 
that history would be made serviceable to rulers and scholar-officials and 
illuminate the ancient ideal of benevolent government and harmonious 
society.33 

Ma Tuan-lin likewise reiterated the views and arguments of Tu Yu 
and Cheng Ch'iao in his Survey on the importance of understanding the 
past as a guide for action in the present and future. He cited the views of 
Hsiin Tzu that the ways of the later rulers should approximate those of 
the later sage-kings, and that if one studies the ways of both the ancient 
and the later kings, he would have a clear perspective on the present and 
future. In his consuming interest in governmental affairs, however, Ma 
attached great importance to the study of institutions, laws, and statutes, 
more like Tu Yu than Cheng Ch'iao, since he argued that only when 
one had understood them would one be able to comprehend the essen
tials of the Confucian vision of good government and orderly society. He 
also followed Cheng Ch'iao in praising Ssu-ma Ch'ien's comprehensive 
treatment of history and criticizing Pan Ku for restricting the scope of his 
work to a single dynasty. This is because, he pointed out, while the 
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political events of each period may not be related, all the institutional 
developments were interrelated. Therefore, he believed that only through 
a comprehensive investigation into the dominant governmental institu
tions since the earliest times could one grasp the imperial heritage, dis
cern the lines of development, and understand the causes of all the 
changes to transmit the lessons of history to later generations.34 

Secondly, Ma Tuan-lin, under the influence of Cheng Ch'iao, who 
had taken a skeptical attitude towards the doctrinal views of the classical 
heritage, also developed a more rational and pragmatic approach to the 
evaluation and interpretation of the historical records. This is seen in his 
reservations about the cyclical pulsations of the mystical cosmic powers 
in the Five Agents theory formulated by Tsou Yen as determinants of 
historical changes. It is also seen in his criticism of the arbitrary appli
cation of the Confucian principles of praise and blame attributed to the 
Spring and Autumn Annals for making judgments on the personalities 
and events of the past. 

It was Liu Chih-chi, author of the distinguished Comprehensive His
toriography, who set the tenor for criticism of both these traditions in 
historical writings in the heyday of the Tang dynasty. He was highly 
critical of the mystical schemes of the Five Agents theory elaborated by 
the Han scholars, who saw in them the molding forces of history, and 
deplored the excessive recording of omenology in the historical annals as 
signs of good or bad government. In a skeptical spirit, he questioned 
whether these cosmological prodigies and natural oddities carried such 
moral messages, and preferred using human explanations, rather than 
invoking supernatural concepts, in accounting for the rise and fall of 
rulers and dynasties. Similarly, he cast doubt on the authenticity of the 
principles of praise and blame attributed to Confucius in the Annals, and 
contended that the latter were no more than contrived records of anicent 
history transmitted by the later Confucians. He objected, therefore, to 
the practice by official historians of invoking such arbitrary principles in 
the writing of dynastic history, because in his view, that betrayed the 
ideal of faithfulness and objectivity and perpetuated the distortion and 
prejudice in historiography.35 

Tu Yu also appeared to have been influenced by these skeptical and 
rational attitudes towards the traditional historical writings since he did 
not include a section on the Five Agents in his Statutes, nor did he apply 
the principles of praise and blame in recounting historical events. It may 
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be argued that these omissions do not sufficiently attest to his opposition 
to the mystical cosmic theory or to the principles of praise and blame 
attributed to the Spring and Autumn Annals since his work was primarily 
an encyclopedic compendium of governmental institutions. His relative 
silence on such important issues in the imperial heritage, however, at 
least shows his ambivalence in regard to these prevailing historiographical 
traditions. It is probable that Tu Yu, as a junior contemporary of Liu 
Chih-chi, was thoroughly influenced by his critical attitudes towards tra
ditional historical writings and carried the new attitude into the compo
sition of his own work, which itself significantly influenced later writ
ers.36 

It was Cheng Ch'iao who spelled out most concretely in the Trea
tises the rationale of his objection to these historiographical conventions. 
Cheng Ch'iao, who lived through the transition from the Northern to 
Southern Sung, was deeply exposed to the Neo-Confucian rational and 
metaphysical philosophies. He was more attracted, however, by the crit
ical attitudes of the Sung scholars such as Ou-yang Hsiub0 (1007-1072) 
and Wang An-shihbp (1021-1086) towards the doctrinaire interpretation 
of the classical canons, and less so by the metaphysical speculation of 
philosophers such as Chou Tun-ibQ (1017-1073) and Shao Yungbr (1011— 
1077), who attempted to develop a cosmological or numerological theory 
for the interpretation of historical causation and human activities.37 This 
attitude is clearly reflected in his approach to historical composition and 
interpretation. In his preface to the section on "Calamities and Auspi
cious Signs" (tsai-hsiang),hs he vigorously criticized two prevalent schools 
of thought in regard to a study of history that he considered as preposter
ous and misleading. The first, which he called "cheating people" (ch'i 
jen chih hsueh),ht referred to the moralistic principles of the Spring and 
Autumn Annals; the other, dubbed as "cheating Heaven" (cKi fien chih 
hsiieh),hu was directed against the mystical Five Agents theory. In both 
instances, he confronted the issues with bold skepticism and rational ex
planation that went beyond the preceding criticism of these established 
practices in traditional historical writing.38 

In his criticism of the moralistic principles of the Annals, Cheng 
Ch'iao reiterated Liu Chih-chi's view that the work was only a documen
tary chronicle of ancient history, and though it recorded the good and 
bad deeds of the rulers and ministers, he did not believe that Confucius 
intended to transmit these records (as tradition would have it) to convey 



44 Hok-lam Chan 

implicit messages of a didactic or political sort. The belief that the prin
ciples of praise and blame were laid down by Confucius in the Annals, 
he contended, was largely imputed by the authors of the three Commen
taries (chuan), the Tso, Kung-yang, and Ku-liang.bv39 It is preposterous 
and misleading to insist, as did later historians, that Confucius edited the 
Annals in such a way that each word carried the implication of praise 
and blame. The assertion that there were such principles in the Annals, 
he said, was tantamount to "cheating people" and should be challenged 
and rebuked for the benefit of future generations. Furthermore, Cheng 
Ch'iao boldly challenged the validity of the conventional criteria of mor
alistic judgment applied by official historians in their appraisal of histor
ical personalities and political events. He objected to the practice of using 
such epithets as "k'ou"hw (bandit), "ch'ien"** (usurper), or "z"by (righ
teous) and "m"bz (treacherous) for individual rulers or dynasties without 
carefully weighing the historical evidence.40 In his own eyes, the arbi
trary application of these moralistic categories to historical writing, even 
though they may have served to illuminate the virtuous and expose the 
wicked, had inadvertently perpetuated distortion and prejudice at the ex
pense of faithful recording and impartial historical judgment. These crit
icisms, however, should not be construed as Cheng Ch'iao's attempt to 
cast away the principles of the Spring and Autumn Annals, or dissociate 
himself from the basic values in this time-honored tradition. Rather, they 
underlined his concern for rectifying the misrepresentation of canonical 
authority. 

Similarly, Cheng Ch'iao also repudiated the attempts of those offi
cial historians who invoked the mystical theory of the Five Agents school 
as elaborated by Han historiographers when they attempted to relate cosmic 
changes to political events and human affairs in the interpretation of 
history. He was disdainful of the interdynastic linkage scheme laid out by 
these earlier historians according to the successive domination of the five 
cosmic powers, and he challenged the attribution* of the rise and fall of 
rulers and dynasties to these mystical forces. This was because, he ar
gued, these five agents were only physical elements in the cosmic config
uration, and there was no proof that they had any power over temporal 
affairs, or that they were related to political changes, either in theory or 
in practice. Though he recognized that there were natural calamities and 
auspicious phenomena, he considered that they had little connection with 
the rise and fall of rulers and dynasties, or with fortune and misfortune 
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in human affairs. The contention that these were interrelated, he said, 
was tantamount to "cheating Heaven," and were as absurb and mislead
ing as the manipulation of praise and blame in judging personalities and 
events in the past. In his view, the rejection of this pseudohistorical, 
mechanistic theory of cosmic change would allow historians not only to 
give greater attention to human actions, but also to adopt a more flexible 
model for evaluating the past based on a thorough and objective investi
gation of the historical evidence. 

In compiling his own work, Ma Tuan-lin was confronted by these 
same historiographical conventions, but like Cheng Ch'iao, he invoked 
no elaborate philosophy of history or alternative descriptive model. In
stead, following in the steps of Cheng Ctuao, he sought in a critical and 
rational spirit to clarify and modify these conventions within the existing 
historical framework. For instance, while he shared Cheng's skepticism 
on the validity of supernatural concepts for interpreting historical events, 
he took a somewhat more moderate attitude. In his "General Preface" to 
the Survey, he marshalled evidence from the Book of Documents through 
the History of the (Former) Han Dynasty on the manifestation of the 
cosmological prodigies and natural oddities, showing the contradictions 
in the correlations made between these occurrences and human activi
ties.41 While he did not contest the notion that cosmic forces gave rise 
to both natural calamities and auspicious phenomena, he challenged the 
logic of relating them to political affairs. As he pointed out, some of these 
occurrences had been interpreted as calamitous at one time, but auspi
cious at another time. That there was correlation between the two, he 
argued, was mainly asserted by the official historians for their own didac
tic and political purposes. Instead, he gave the definition "abnormal oc
currences" [fan-cK angf* to these extraordinary phenomena in the sec
tion on "Prodigies of Nature" (wu-i),cb and rather than fit them to some 
causal theory he simply admitted that there were inexplicable abnormal
ities in nature.42 We should note, moreover, that Ma neither omitted 
the records on calamities and prodigies, nor the verdicts on human affairs 
and political events which earlier historians had arrived at in the context 
of the Five Agents theory. These should not be construed, whoever, as 
indicating any contradiction in Ma Tuan-lin's own view. It was his hope, 
as he clearly stated, that by preserving these pseudohistorical records, he 
could show later generations how fallacious it was to invoke and manip
ulate the Five Agents theory in the interpretation of historical events. 
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As to the principles of praise and blame attributed to the Spring and 
Autumn Annals, Ma Tuan-lin also raised doubts as to their applicability 
to historical events and personalities. In contrast to Cheng Ch'iao, who 
confronted the issue head-on, Ma approached the subject with a critical 
appraisal of the textual incongruities in the ancient chronicles. In the 
survey on "Bibliography" (ching-chi),cc he disputed the authenticity of the 
text of the Annals as transmitted by the Han scholars Liu Hsiangf d (77-6 
B.C.) and his son Liu Hsince (d. A.D. 23), leaders of the Old Text School 
of Confucian classics, and challenged the historicity of their account of 
the meaning of the messages attributed to the ancient sages.43 He pointed 
out, as the basis of his argument, that the Annals was reconstructed from 
the three Commentaries, by Tso, Kung-yang, and Ku-liang, each of whom 
transmitted the Annals independently with significant textual variations 
and even contradictions among themselves. These textual inconsisten
cies, he contended, suggest that either there were internal incongruities 
in these chronicles or they had been transmuted or distorted by later 
scholars, who deliberately interjected their own views and judgments in 
the name of the ancient sages in order to establish their own authority in 
the transmission of the classical canons.44 In this way, Ma in fact chal
lenged the contention that Confucius' editing of the ancient chronicles 
aimed at laying down principles of praise and blame, and implicitly cen
sured the indiscriminate application of these criteria, attributed to the 
Annals, to other historical writings. 

Thirdly, Ma Tuan-lin devoted great attention to the evolution of the 
political, social, and economic institutions since the earliest times in the 
tradition of his distinguished T ang predecessor, Tu Yu. Following the 
Statutes, Ma divided his Survey into twenty-four sections with a more 
comprehensive and analytical survey of all the written records on govern
mental institutions extending from high antiquity down to the end of the 
Sung dynasty. The innovation which Ma Tuan-lin introduced to his 
compendium, however, did not alone lie in a more meticulous and sys
tematic classification of the source materials, but in a more thorough and 
systematic evaluation of the historical evidence. 

In brief, the Survey was superior to the Statutes in at least two major 
aspects. First, although Tu Yu placed "Food and Money" {shih-hio)ci in 
the leading categories of classifications of governmental institutions in his 
work, he assigned only 7 ch. to them. By contrast, he devoted 100 ch. to 
the "Rites" (li),cg drawing extensively from the K!ai-yiian lich (Rites of the 
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K'ai-yuan Reign, A.D. 713-742), the principal collection of rites in his 
own time. This shows that Tu Yu was more interested in the functioning 
of rites in government over other political, social, and economic institu
tions. It also reflects the obsession of Tang scholars with the omnipo
tence of the Confucian rites as the foundation of government.45 Ma Tuan-
lin, on the other hand, devoted only 60 ch. to "Rites" in his Survey 
although it covered a longer time span, whereas he assigned 27 ch. to 
"Food and Money" with a more judicious documentation and evaluation 
of the source materials, particularly for the period from the late T ang 
down to the end of the Sung dynasty. 

Second, Tu Yu saw the objective of his Statutes as providing guid
ance to rulers and scholar-officials so that they might ponder upon the 
past and select what was appropriate to be translated into practical admin
istration. Thus he took laborious pains with the classification of the writ
ten records on institutions and documentation of the opinions expressed 
by scholar-officials of the past and present. He did not, however, attempt 
to discover the keys to the changes in institutions and practices, or address 
himself to the causes of these changes in a broad historical content.46 

Conversely, Ma Tuan-lin not only utilized the classifications of the Stat
utes to their full advantage, but also, more importantly, devoted great 
attention to the changes in institutions and reasons for these over several 
dynastic periods, with the hindsight of the political changes through the 
Sung, to the Mongol conquest of China. In this way, he was able to see 
beyond the horizons of his distinguished predecessors who were circum
scribed by the ideological and political limitations of their own time. 

Finally, Ma Tuan-lin was most distinctive for developing further the 
concepts of "comprehensiveness" and "change" in historical interpreta
tion through a meticulous investigation into the records of traditional 
governmental institutions. In this respect, he was greatly indebted to Cheng 
Ch'iao, who had already set forth the view of universal history elaborated 
by Ssu-ma Ch'ien in the Records of the Historian. In his preface to the 
Treatises, Cheng Ch'iao introduced the term hui-t'ung,cl which literally 
means "meeting and linking," and hence "convergence and comprehen
siveness," to expound his philosophy of history. He likened the principle 
of "meeting and linking," i.e., the continuous recording of human activ
ities, to the many rivers flowing into the great sea. This principle he 
regarded as basic to all historical writing.47 

In compiling the Treatises, Cheng Ch'iao saw its primary task as 
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reviving the lofty aspiration of Ssu-ma Ch'ien in writing a universal his
tory. The underlying principle of hui-t'ung or "meeting and linking," 
according to him, consists in the continuous recording of human activi
ties, and the systematic classification of all the written records. We should 
note, however, that Cheng Ch'iao had taken a somewhat narrow defini
tion of "comprehensiveness' in regard to historical compilation. For him 
the principle of hui-t'ung mainly referred to "classification" (/d),cj i.e., a 
systematic categorization of all available records in order to trace the 
sources of cultural and governmental institutions.48 In his meticulous 
classification of historical records, the ancient classics were divided into 
32 categories, the archaic writings into 6 categories, and the classical 
literature into 12 categories and 422 items.49 His contention was that 
only by so doing could one discern the origin of all past developments. 
Indeed, no historian before Cheng Ch'iao had attempted such broad cov
erage of the classical heritage and devoted himself to such systematic 
evaluation of the historical records. 

In general, Ma Tuan-lin agreed with Cheng Ch'iao's principle of 
comprehensiveness, and accepted the principle of hui-t'ung as the foun
dation of all historical writings. Nevertheless, he was dissatisfied, as were 
some of his contemporaries, with Cheng Ch'iao's narrow use of the con
cept. Therefore, while not rebuking Cheng Ch'iao for his notion of "clas
sification," Ma expounded the concept of "&u"ck (reason or cause) to cast 
light on the nature of "change" in history. This concept was first spelled 
out when he enumerated the development of political, economic, and 
military institutions from the Ch'in and Han, down to the T ang and 
Sung, showing how they evolved from one period to the next and were 
modified and expanded over time. He said, "as to the reasons or causes 
(ku) for the expansions and contractions (of institutions in each period), 
unless one makes a comprehensive and comparative study of them from 
beginning to end, it will certainly not be easy to discuss them."50 

Ma Tuan-lin was interested in applying this critical approach to a 
thorough examination of the written records (wen) and the opinions of the 
worthies (hsien), in order to grasp meaningful problems, draw conclu
sions, and make judgments. In doing so, while propagating the idea of 
"comprehensiveness" in historical coverage, he postulated two distinct 
methods for evaluating past events. First, he sought to delineate the stages 
of development in history and clarify their significance by focusing on 
the evolution of dominant governmental institutions. Second, he at-
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tempted to uncover the reasons for historical changes by investigating the 
objective circumstances, without holding himself to doctrinaire and con
ventional interpretations. In this way, he hoped he could uncover the 
laws of change in the historical process.51 

To illuminate the distinct stages of development in history, Ma Tuan-
lin did not, as already noted, resort to any of the cosmological thories 
put forward by earlier philosophers. Instead, he identified the high points 
in the evolution of the principal governmental institutions through a per-
iodization of Chinese history into two main stages, from legendary antiq
uity to the Ch'in, and from Ch'in-Han to the end of the Sung. He fur
ther subdivided the first phase into three periods based on the distinctive 
development and changes in the political and institutional spheres in 
ancient times. These periodizations are not too clearly established in re
gard to such categories as court rites, music, astronomical configurations, 
prodigies of nature and others, but they are apparent in the surveys on 
political, social, and economic institutions. Ma did not, however, devise 
a similar scheme of periodization for the later phase of ancient history 
after the feudal era, but singled out the distinctive stages of development 
in the principal governmental institutions from post-Ch'in to the end of 
Sung. His primary objectives were to identify the special characteristics 
in each period and find the keys to changes in the principal institutions 
and policies so as to develop an analytical interpretation of historical pro
cess.52 

When speaking of the reasons for changes, Ma Tuan-lin often made 
such circumspect comments as "the things appropriate to the past and 
those appropriate to the present are different"; on other occasions, he 
explained "it could not have been avoided," or "it had to be like this."53 

In his "General Preface" when he examined the changes in the "Land 
Tax" (t'ien-fu)cl system from the reform of Shang Yangcm (d. 338 B.C.) of 
Ch'in to the innovation of Yang Yencn (d. A.D. 781) in the Tang, he 
concluded: 

The system of taxing the landholdings of the people but putting no restriction 
upon the size of their holdings began with Shang Yang. The system of taxing 
people for the land they held, but taking no consideration of the number of adult 
or underage persons began with Yang Yen. Thus Shang Yang was responsible for 
abolishing the excellent well-field system of the Three Dynasties, and Yang Yen 
was responsible for the abandonment of the superior tsu, yung, and tiaoco tax 
systems of the early Tang. Scholars have spoken disdainfully of the changes made 
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by these two men, but all later administrators have found it necessary to follow 
their methods. If they attempted to change back to the old ways [they found that], 
on the contrary, they only ended up in worse difficulty and confusion, and both 
the state and the people suffered. This is because the things appropriate to the 
past and those appropriate to the present are different.54 

Similarly, when relating Yang Yen's two-tax (liang-shui)cp system, after 

quoting the opinion of the T ang statesman Lu Chih c q (754-805) that 

the ancient sage rulers fixed the land tax on the basis of the capacity and 

productivity of the individual farmers, and not on a quota set up by the 

government to cover its estimated expenditure, he commented: 

This is indeed a noteworthy opinion. However, it is in the nature of things that 
they are not uniform. Therefore, even though all men are human, they differ in 
talent and ability: some are ingenius and others mediocre. Though they all en
deavor to make a living, they also vary in fortune: some are lucky and others not. 
There are those who through hard work and thrift accumulate a thousand cash, 
and the surplus of their ability could be extended to benefit others. There are 
also those who toil in the same routine and yet cannot save a bare sum and fall 
into debt for the rest of their lives. Even the sages could not regulate all men and 
make them equal. This is why the land tax was fixed on the basis of the land-
holdings, and measured against the income of the individual family to set up the 
quota of collection. Even though it is not the way to deal with things in better 
times, it was a plan to remedy troubled times. It could not have been avoided, 
and should not be prejudged as wrong.5S 

In another instance, commenting on the "hired labor" (ku-i)cr system of 

the T'ang and Sung in the survey on "Services and Corvee" (chih-i),cs 

Ma made the following observation: 

The reason the hired labor system had to be adopted was because, though one 
could not exempt those who had to perform such service from paying the levy, 
officials were put in charge of hiring the labor, so that their duties were different 
from those of the common people and much unnecessary expense could be spared. 
Even though the system could not have prevented the officials from engaging in 
corruption, yet the people, having paid the levy for hiring the labor, could be 
free from interference by the officials, and those who were greedy and wicked 
could not encroach upon the people. This kind of mutually-guarded relationship, 
though far from the ideal of the ancient times, still is the best way to remedy the 
chaos of the day, and it had to be like this.56 

These comments indicate that Ma Tuan-lin had developed a con

suming interest in finding the reasons for "change" in the historical pro

cess. Though he often placed great emphasis on the role of individuals 

in these changes, he did not ignore the objective circumstances that 
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brought the changes about. It might seem that at times he took a some
what fatalistic view of the inevitability of certain historical changes, yet 
he supported this view with concrete documentary evidence. 

MA TUAN-LIN'S VIEWS ON HISTORY 

To enhance our understanding of Ma Tuan-lin's concepts of "compre
hensiveness" and "change," we may examine further his views on the 
stages of development in history and the reasons for the changes in the 
process. In his periodization schemes, Ma drew upon several key con
cepts in ancient Chinese thought to buttress his views on continuity and 
change. First, he invoked the notions of kungct (public welfare or spirit 
of impartiality) and ssucu (private interest or individual selfishness) as cri
teria for judging the subjective factors in history. Secondly, he adopted 
the terms kuangcy (brightness or heaven) and yuehcw (darkness or earth), 
i.e., polar terms referring to the distinctive Chinese concept of cosmo
gony, as his criteria for judging the objective factors. These ideas emerge 
clearly in his "General Preface" as well as in his comments on the sepa
rate surveys dealing with key political, social, and economic institu
tions.57 

In a nutshell, the antithetical concepts kung and ssu were central 
themes in ancient political thought, featured not only in the Confucian 
classics and the works of Mencius and Hsiin Tzu, but also in the Taoist 
cannons and the treatises of the Legalist philosophers. These philosophers 
all agreed that the cultivation of a concern for the "public welfare" or a 
spirit of impartiality, and the suppression of "private interest" or individ
ual selfishness, were essential to a prosperous state and harmonious so
ciety. This means a sharing of profit by all, and the maintenance of 
impartial standards, in contrast to the pursuit of selfish gains or personal 
considerations. In the Confucian context, it meant the promotion of the 
principle of fcx (righteousness) rather than indulgence in licy (selfish profit). 
The only differences among ancient thinkers lay in the means by which 
such goals were to be achieved. For instance, the Confucians emphasized 
moral cultivation, the Taoists, the elimination of human desires, and the 
Legalists, the use of authority, regulations, and punishments.58 These 
ideas persisted into later times and were buttressed by the metaphysical 
interpretations of the Neo-Confucian philosophers since the Sung dy-
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nasty. They held that hung emanated from the "heavenly principles" (t'ien-
li)cz and ssu, from "human desires" (jen-yu),da and that the cultivation 
of the former and elimination of the latter through self-cultivation are 
imperative to the promotion of the Tao and the realization of a moral-
ethical, socio-political order. These ideas have been elucidated in various 
contexts by Neo-Confiician philosophers and statesmen such as the Ch'eng 
brothers, Ch'eng Haodb (1032-1085) and Ch'eng Idc (1033-1107), Chu 
Hsi in the Sung, Hsu Hengdd (1209-1281) during the early Yuan, and 
also the scholars and bureaucrats who attempted to introduce reform in 
local prefectures towards the end of the dynasty.59 In articulating these 
concepts, Ma Tuan-lin adhered to conventional interpretations, but he 
did not resort to metaphysical speculations or moralistic judgments. 
Rather, he tried to invoke these time-honored values to develop his cri
teria for evaluating the subjective factors in specific political and institu
tional situations. 

The terms kuang and yiieh, on the other hand, were loosely related 
notions in the ancient Chinese cosmogonic concepts pertaining to the 
genesis of all the myriad beings on earth since legendary antiquity. These 
Chinese philosophers believed that there was no separation between 
"brightness" and "darkness," or "heaven" and "earth" before "Creation," 
i.e., before the dawn of history. After "Creation," when history began, 
the two became separate and all myriad objects emerged along with the 
social and political organizations of the human race. These simple cos
mogonic notions appeared not only in the Confucian classics but also in 
the Taoist and Legalist literature. They provided the basis for the devel
opment of more elaborate supernatural theories about the origin of the 
Chinese world order and its multifaceted civilization.60 Ma Tuan-lin ap
pears to have been the first historian to incorporate them into a scheme 
for the periodization of history. He devoted great attention to the period 
after the separation of kuang and yiieh, which gave rise to the differentia
tion between the management of heavenly affairs and that of human 
affairs, representing the polarity of religious and secular values in govern
ment. In his own view, this resulted in numerous cumulative changes in 
the political, social, and economic organizations of ancient societies, cul
minating eventually in the development of a unified bureaucratic empire. 

First of all, Ma Tuan-lin focused on the evolution of the "Enfeoff
ment System" (feng-chien)t

ae which he regarded as the dominant politi
cal institution and the key to an understanding of all spheres of human 
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activity. In his "General Preface," he made no claim to special knowl
edge of the origin of the enfeoffment system, but pointed out that the 
number of feudal kingdoms had undergone remarkable contraction from 
Emperor Yudf down to the Chou kings, and there were numerous changes 
in the location of the fiefs as a result of migration and territorial expan
sion. This development, he said, was due to the fact that "all the ancient 
feudal lords, though they received fiefs from the Son of Heaven, won the 
trust of the people in their domain by practicing righteousness and cul
tivating them with virtue, so their people joyfully submitted to them." 
Therefore, their descendants inherited the land and ruled over it, and 
when they had to migrate to other places because of calamities and di
sasters, their people, out of loyalty to their rulers, went with them. Thus 
their settlements in time became capitals and cities. He then explained 
that this was because "in ancient times, the kings did not regard the 
country as their private property, nor did the lords treat their fiefs as their 
own; both the upper and lower ranks looked upon the land as the public 
property." The principal change, he averred, occurred when "Ch'in an
nexed the Six Kingdoms and introduced the 'prefectural system' (chiin-
hsien)ag over the empire, so that each foot of land and every single indi
vidual came to be regarded as the personal property of the ruler." This 
inaugurated a new era in the ruler-subject relationship.61 

Ma then elaborated, in the preface to the survey on the enfeoffment 
system of state building, his notion of "public welfare" versus "private 
interest" in ancient society, and on the ascendancy of the latter as the 
main reason for the decline of this feudal institution. He said: 

Both the enfeoffment and the prefectual systems were to divide the land in order 
to rule the people and we could not speak of the former [as the ruler's concern] 
for public welfare and the latter [as his concern] for private interest. However, 
only when [the ruler had] a heart of [i.e., concern for] the public welfare of the 
country could the enfeoffment system be made to work; otherwise, it would be 
better to have the prefectural system. If [the ruler did not have] a concern for the 
public welfare of the country, and yet tried to implement the enfeoffment system, 
it would become a source of disturbance. . . . 

It began with Hsia that [the ruler regarded the country as the property] of 
one family. It began with Chou [that the ruler] enfeoffed the clan members of 
the same surname for the protection of the royal house. These two were all sages 
who made changes in institutions according to circumstances in order to provide 
regulations for the time, and we should not construe [their intention as] pursuit 
of private interest. However, if we compare them with Yaodh and Shundi of the 
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earlier period, they were very narrow-minded. That is why the decline of the 
enfeoffment system began in the Hsia and culminated in the Chou. Hence, only 
one generation after Yii, when Ch'idJ had to wage a punitive campaign against 
Yu-hu shih,dk and another generation later, Chung-kangdi had to undertake 
chastisement against Hsi-ho.dm In such cases, the Son of Heaven had to wage 
war against the feudal lords, and the feudal lords refused to comply, even inter
fering with the campaigns of the Son of Heaven; these never happened before 
Yii's time, and they all began with Yu-hu. . . . Ever since that time, the Son 
of Heaven looked upon the heavenly seat as his private [property] and guarded it 
in perpetuity, and the feudal lords also looked upon their land and soldiers as 
their personal [property] and made use of them as they wished. If fortunately 
there were an enlightened and sagely king, he could persuade [the lords] with his 
virtue and control them with his might so that he could still make them submit. 
However, when [the kingdom] was in decline, even though people had not yet 
lost their heart, the feudal lords had already rebelled. As to the Chou kings who 
enacted the five-rank [investiture system] and established a succession of feudal 
fiefs, although they purposed to enfeoff all the close relatives and the virtuous 
worthies, the system could not in the end be extended to the Chidn clan of a 
different surname. By the time of Kings Wen, Wu, Chao, and Mu,d0 when the 
fiefs were extended all over the country, the enfeoffment system became more 
elaborate and the regulations more complicated, and this indicates that people 
had become more narrow-minded. . . .62 

Following this, Ma made the point that when the objective conditions 

changed, the system also had to be modified, so that the enfeoffment 

system inevitably gave way to the prefectural system in Ch'in times: 

This is because, if the times were not the same as those of T'angdp and Yii,dq 

and the kings themselves [not as virtuous as] Yao and Shun, it would be impos
sible to reestablish the enfeoffment system. But to say that since the prefectural 
system emanated from the [wicked] Ch'in, it must be replaced, is merely the 
opinion of [pedantic] scholars who do not apprehend the nature of the change. 
It is as if we placed ten thousand men in a community with store of merchandise 
and armed them with club and sword. If we want to insure that they would not 
seize the goods and thus try to restrain their behavior, we must have a ruler who 
possesses the integrity of Po Idr and I Yin,ds so that he could dispel or minimize 
their treacherous intentions. If we have no such person, it would be better to 
store away the club and sword, and strengthen the surveillance and control so 
that they would not act in a willful way. This is why in later times the hereditary 
enfeoffment system could not be reestablished, and why the prefectural system 
became such an excellent institution. Someone asked: "The fact that [the Great] 
Yii passed [his Hsia kingdom] to his son, and the Chou [kings] enfeoffed the clan 
members of the same surname, all were devices of the sages, and yet you delib
erately charge that they regarded the country as their own [private property] and 
consider them inferior to [the rulers] Tang and Yii [i.e., Yao and Shun]. How 
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is this?" I said: "It is because the world had long passed beyond that ancient stage. 
The sage could not turn against the times and could not use the ways of the 
ancients to rule the people, and we could not have understood the intention of 
the sages!"63 

Next, Ma Tuan-lin dwelt on the evolution of governmental organi

zations and their respective functions as the basis of his criteria of period-

ization. In his comments in the survey on "Government Offices" (chih-

kuan),dt he laid stress on the bifurcation of these offices into the manage

ment of heavenly affairs and human affairs, and the dominance of the 

latter as the most significant change in these institutions. He remarked: 

As observed, all the government offices before the time of Emperor Yao of Tang 
assumed the management of heavenly affairs, and those after the time of Yu and 
Hsia the management of human affairs. The laws and regulations of antiquity 
were simple and sparse, and we do not know the details. But we learn from the 
records of the classics and commentaries that since the time of Fu Hsidu down to 
Emperor Yao, most of the officials they appointed were given charge of the cal
endar and of explaining the seasons. This is because, in high antiquity, the meth
ods for measuring time had not been established and since the way of heaven was 
vague and remote, only those who possessed sagely virtue would have the special 
knowledge. Therefore, positioning between heaven and earth, nourishing the 
myriad objects, regulating the four seasons and completing the work of the yearly 
cycle, these were the great deeds of the lord and his ministers. . . . 

After the four rulers [i.e., Tai-hao,dv Yen Ti (Shen-nung),dw Shao-hao,dx 

Chuan-hsudy], the successors all followed the precedents and filled such offices 
accordingly. By the time Shun became regent, even though he placed the "seven 
administrations of heavenly affairs" as the primal functions of government, yet 
he instituted the "nine offices" and made them responsible for human affairs 
without reference to heavenly affairs. This is because, having inherited the ex
perience of the past sages, the methods of government were complete at the time 
of Yao, so that it would not be necessary to look for other worthies and wise men 
to take charge of these special duties. By the time of Chou the government system 
of the Three Dynasties had become more elaborate, but when we examine the 
appointment of officials made by King Cheng,dz among the "Three Dukes" (san-
kung)ea and the "Three Elders" (san-ku)f

eh only two of their functions dealt with 
heavenly affairs, and those of the officials below the chief administrators were all 
concerned with human affairs, although the officials still bore the archaic titles. 
Moreover, [if we examine the responsibilities among the] so-called "Six Officers" 
(liu-kuan),ec the Heaven Officer was given charge of administration, the Earth 
Officer, education, the Spring Officer, rituals, the Summer Officer, Army, the 
Autumn Officer, punishment, and the Winter Officer, public works, without 
including the management of the affairs of heaven and earth and the four sea
sons. This is because by this time all the officers in charge of heavenly affairs 
had changed their roles and they occupied only an inferior rank in government.64 
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Finally, Ma Tuan-lin emphasized the changing character of the 

general population, and in particular the divergences in human talents 

due to changes in circumstances and occupations, as the yardstick for his 

periodization of ancient history. In his account of "Population" (hu-k'ou)ed 

in the "General Preface," he invoked his particular cosmogonical refer

ence-point, the concept of the separation of kuang and ytieh, to show 

how the change of government functions from the management of heav

enly affairs to the management of human affairs accounted for the radical 

transformation in political, social, and economic organizations. He said: 

In ancient times, the population was sparse and all were men of talent and abil
ity, whereas in later times population flourished but there were many mean and 
lazy people. They were all human beings. However, among the ancient people, 
when they were scholars (shih),ee they expounded the Tao and devoted themselves 
to studies; when they were farmers, they vigorously engaged themselves in agri
culture, and when they became soldiers, they were adept at war and combat. 
Whatever their skills were called upon to accomplish, they performed well. 
Therefore, a state with one thousand li of territority and a community of ten 
thousand families all had adequate means to guard the kingdom in perpetuity 
and defend the castle for the people. When people were numerous, the kingdom 
became powerful, and when people were fewer, it became weaker. This is because 
in those times it was the people who helped found and maintain the kingdom. 
When the functions of kuang and ytieh [i.e., heavenly and earthly affairs] became 
separate, and social customs gradually diversified, people who were born at that 
time had fewer talents and less wisdom. Scholars were hamstrung by preoccupa
tion with literary matters, and felt ashamed when offered armor and weapons, 
whereas the farmers contented themselves with ploughing and felt at a loss when 
questioned about literary matters. These later gave rise to the "nine schools" [of 
philosophers] and "hundred classes" of artisans, and even to the disciples of 
Buddhism and Lao Tzu. Thenceforth, people who depended for their livelihood 
on the land became more numerous every day, and though they thronged the 
streets and quarters, they were so weak physically that many of them could not 
fulfill their duties. That is why the number of the population could not be used 
to account for the strength or weakness of the state.6S 

These comments clearly set forth Ma Tuan-lin's criteria for dividing 

ancient history into three broad periods, i.e., (1) the period of legendary 

antiquity through T a n g and Yii (i.e., Yao and Shun); (2) the Three 

Dynasties of antiquity, i.e. Hsia, Shang, and Chou; and (3) the imperial 

period, commencing with the Ch'in unification of the Six Kingdoms. 

These periods were characterized, as previously noted, on the basis of a 

number of subjective as well as objective factors in historical develop-
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ment, and Ma tried to substantiate his argument with meticulous details 
drawn from the written records on the evolution of the principal govern
mental institutions. We may of course question the accuracy of these 
accounts, which is indeed challengeable in the light of modern scholar
ship, and yet, considering the knowledge about ancient history and the 
records available at Ma Tuan-lin's time, he used them with much critical 
acumen and objectivity. In addition, he left numerous judicious com
ments and perspicacious judgments on this long period of Chinese history 
that merit our attention and reflection. 

First, Ma Tuan-lin placed great emphasis on the shift from the con
cern for "public welfare" to "private interest" as the basic subjective factor 
that both dictated the ruler-subject relationship and charted the direction 
of consequent changes in various spheres of human activities. In discuss
ing the transition from the enfeoffment system to the prefectural system, 
he regarded the ages of Tang and Yii as periods under which the rulers 
regarded the country as the public property of the people, whereas after 
the Hsia, they possessed it as the property of one family. Then, ever since 
the Ch'in unification, all the land under heaven had come to be consid
ered the private property of the ruler. Ma did not, however, argue in 
favor of the archaic enfeoffment system over the subsequent prefectural 
system, as did some T ang and Sung scholars, who regarded the former 
as exemplifying the ideal of decentralization whereas the latter reinforced 
the trend toward centralized imperial absolutism.66 Instead, he placed 
great emphasis on the need for having rulers of high moral attainment 
who would make the feudal system work for the welfare of the people. 
He perceived that otherwise, it would be better to have a prefectural 
system because it provided a uniform standard of government. In these 
cases, Ma Tuan-lin did not, perhaps to the dismay of modern historians, 
tackle the basic social and economic issues, such as landownership, ex
pansion of agriculture, or the rise in population, which appear to us 
today to have been more directly relevant to the change from one insi-
tution to another.67 Nevertheless, he made the important observation 
that "if the times were not the same as in the age of Tang and Yii, and 
if the rulers were not [as virtuous as] Yao and Shun, it would not be 
possible to reestablish the enfeoffment system," and "the sage could not 
turn against the time and could not use the ways of the ancients to rule 
the people." This shows that, even though he did not spell out such 
conditions in terms of specific political and institutional development, he 
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did emphasize the fact that when both the subjective and objective factors 
had given rise to these incremental changes, it would not be possible to 
restore the ideal norms of ancient society. 

Secondly, Ma Tuan-lin invoked the concept of the separation of 
kuang and yiieh, which he had used as a yardstick for historical periodi-
zation, to illuminate the distinctive changes in class differentiation and 
power structure in ancient society. He believed that in the ancient era, 
when kuang and yiieh, i.e., the functions of service to heavenly and 
earthly affairs, or to religious versus secular matters, had not been well 
demarcated, the ruler was able to regulate and control the people by 
"practising righteousness and cultivating them with virtue." At that time 
the strength and weakness of the kingdom depended on the size of the 
population. However, after kuang and ytieh had become separate, i.e., 
when the political functions of the state had become diversified and the 
social organizations grew more complex, the ruler had to resort to power 
and surveillance to control the people, so that the size of the population 
alone did not constitute the strength or weakness of the feudal states. 
Thus the changing relationship between rulers and subjects reflected more 
than just erosion in the concern for kung (public welfare) versus ssu (pri
vate interest), which suggested moral degradation in the course of time, 
but also changes in the objective social and political circumstances. In a 
similar vein, Ma used the bifurcation of government offices and official 
prerogatives to illustrate the changes in the functions of the state, so as 
to strengthen his argument about the inevitable transformation of politi
cal and social organizations. This is clearly shown in his account of the 
evolution of the major government offices, from their earliest preoccu
pation with the management of heavenly affairs in the legendary era from 
Fu Hsi to Emperor Yao, to the subsequent concern with the manage
ment of human affairs since the Three Dynasties. In these cases, Ma did 
not elaborate the implications of the changes in reference to specific po
litical and institutional development; nevertheless, he touched on an im
portant issue in the historical process that buttressed his observation. This 
is the change from a simple political organization intended to promote 
the common good of man in the face of nature, to a complex organiza
tion designed by the ruler to regulate and control the people, putting his 
own personal interest over the benefit of the general population. This 
development, he contended, accounted for the new ruler-subject rela
tionship after the Chin unification of the Chinese empire. 
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Finally, Ma tackled another important issue in his scheme of per-
iodization that pertains to the changing nature of human behavior and 
social organizations. These changes were seen as a result of the diver
gence in human talents and abilities due to changes in life circumstances 
and occupations. In ancient times, he pointed out, because of the simple 
nature of society, wherein all men were required to undertake whatever 
was necessary to sustain life, there was no distinction between scholars, 
artisans, peasants, and soldiers. However, as mankind progressed and so
ciety developed, every individual was assigned a specific function accord
ing to his talent and ability, thus giving rise to class differentiations and 
specialized professions, and as a result, more complex human relation
ships. This trend of development, he contended, was inevitable because 
of the cumulative changes over periods of time, and though he cherished 
the Confucian harmonious relationship between the ruler and subjects, 
he did not advocate a return to the ancient ways of government since the 
objective circumstances that made these systems possible no longer ex
isted. In this respect, Ma seemed to have exhibited a certain degree of 
fatalism, but he deeply believed that whatever the circumstances were, 
there was always room for human action to improve things. For this 
reason, he frequently alluded to the need for upholding the concern for 
public welfare over private interest under any and all political and insti
tutional circumstances. This echoed the Neo-Confucian concern for moral 
cultivation by the ruler as well as his subjects, and by the scholar-officials 
in particular, since only with such a dedication to lofty principles would 
there be hope of a change toward the better. In this way, Ma Tuan-lin 
not only demonstrated a rational and objective approach to the interpre
tation of historical records, but also expounded an evolutionary view of 
history that accommodated the idealistic Neo-Confucian vision to the 
objectively observed cumulative changes in political and social institu
tions. 

In like fashion, Ma extended his investigation into the later phases 
of history to expound his evolutionary view of political and institutional 
developments from the Ch'in and Han dynasties down to the end of the 
Sung. In reviewing this long period of history, he did not devise a clear
cut scheme of periodization, but focused attention on specific issues like 
the growth of centralized imperial authority, which had been a major 
concern of scholar-officials in the Sung dynasty.68 In various places, he 
not only invoked abstract philosophical concepts as his basis for judg-
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ment, but also dwelt on the concrete historical situations in different 

periods. 

Ma Tuan-lin again focused his inquiry on the evolution of the dom

inant political institution, the enfeoffment system, from the Ch'in to the 

Han period after the inauguration of the first bureaucratic empire. In his 

"General Preface," he delineated the changes in this institution that pro

vided the inception of political centralization. He said: 

Ever since the Ch'in annihilated the Six Kingdoms and placed the entire country 
under the prefectural system, every foot of land and every single person came to 
be regarded as the personal possession [of the ruler]. In the course of two gener
ations, Liu [Pang]ef [d. 195 B.C.] Hsiang [Y£i]eg [232-202 B.C.], and other bravos 
partitioned the empire and each ruled part of the territory as king. After Kao-
tsueh [Liu Pang, the Han founder, r. 202-195 B.C.] had eliminated Hsiang [Yii], 
he attacked and destroyed all the lords who either established themselves or were 
installed by Hsiang, and then divided the land to enfeoff [the princes of] Han, 
P eng, Ying, Lu, Chang, Wu,ei and others. After that time, no one not a meri
torious official of the Han could be made Prince. Several years later, however, 
there were altogether nine rebellions and all the feudal lords and princes not of 
the Liu surname were exterminated. Thereupon, [Kao-tsu] took away their land 
to make his sons, brothers, and relatives [princes of fiefs] such as Ching, Wu, 
Ch'i, Ch'u, Huai-nan,ej and others. Thereafter, no one who did not have the 
surname of the Han house could become Prince. However, after a few genera
tions, Chia Iek [201-169 B.C.], Ch'ao Ts'oel [d. 154 B.C.], and others expressed 
great concern over the extraordinary power of the feudal lords. They felt that, as 
the close relatives were not given land and the distant ones could force the hands 
of the Son of Heaven, there would be worry for the preservation of the dynasty. 
Thereafter, [Emperor Ching,em r. 157-141 B.C.] either divided up the states of 
the feudal lords] further, or reduced their land, and mobilized the six imperial 
armies to remove those strong enough to rebel, such as the [lords of the] Seven 
Kingdoms. . . . Thus, the further [the Han rulers] strengthened their surveil
lance and control, the more suspicious they became [towards their relatives and 
ministers]. . . . Ever since the reign of Emperor Ching and Emperor Wuen [r. 
140-87 B.C.], [the Han rulers] forbade the feudal lords from administering the 
inhabitants [of their domain] and from appointing officials. In this way the feudal 
lords, though nominally rulers over their subjects, could only live on the stipend 
derived from the income of their fief, and could not exercise control over their 
land or soldiers.69 

In these cases, Ma laid stress on the abolition of the enfeoffment system 

and the inauguration of the prefectural system as keys to the political and 

institutional changes in these periods. He made no explicit explanation 

of this development other than alluding to the changes in the power 
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structure of government; instead, he emphasized the significance of the 

elimination of remnants of feudalism by the Han rulers. In his opinion, 

the abrogation of the privileges of the imperial princes and the strength

ening of the surveillance system laid the groundwork of imperial absolut

ism. 

Next, Ma Tuan-lin dealt with the development of the "Examina

tions and Appointments" (hsiian-chu)eo system after the Han period to 

substantiate his views on the rise of centralized imperial authority. In the 

same "General Preface," he commented: 

Ever since the Han dynasties, all the Circuit Inspectors {tzu-shih)ev and the local 
administrators were given the authority to appoint officials. Beginning with the 
Wei and Chin, [administrators from] the Chiu-p'in chung-chengeci institution pos
sessed a mandate to evaluate personnel [for official appointment]. They scruti
nized [the candidates] on the basis of their reputation among the local commu
nity, and, having tested them in clerical positions, recommended them to the 
imperial court in order to promote the pure and the illustrious. Under this pro
cedure, even though it was inferior to the ancient method of appointing officials 
on the basis of virtue and conduct, it was still possible to obtain people of talent 
and ability to serve in government. From the Sui onward, all the appointments 
of staff in the prefectures and subprefectures were made by officials in charge of 
the examination and selection of personnel, and all the literati began their official 
careers through the examination system. Ever since such officials were put in 
charge of the selection of government officials, the criteria for appointment came 
to rest on credentials, thus the junior clerks having custody of the dossiers ac
quired the power to make recommendations for promotion and demotion. Ever 
since the examination system was adopted for the selection of officials, the can
didates were tested exclusively on their competence in literature. Thereafter, those 
who possessed such minimal skills were able to advance to a distinguished career. 
Ever since the literati began their careers on successful tests of their command of 
petty skills that concentrated on literature, while appointments were left to the 
deliberation of junior clerks in charge of the dossiers and recommendations were 
made exclusively on the basis of credentials, the ideal of selecting the virtuous 
and the capable was totally lost.70 

Here Ma highlighted the significant changes in the official selection and 

promotion systems from the Han through the Sui dynasty. In this con

text, he stressed the shift in the power of appointment from the local 

administrators and gentry families to the bureaus in charge of personnel 

recruitment in the central government. These changes, he contended, 

not only enhanced the imperial authority, but also discarded the ancient 

ideal of selecting officials on the basis of their virtue and capabilities. 
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Furthermore, Ma Tuan-lin pointed out the changes which had taken 
place in the offices in charge of state administration in the central gov
ernment to elaborate his views of the development of imperial absolut
ism. In his survey on "Government Offices," he made the following re
marks: 

As observed, although [rulers] after the Later Han established [the nominally 
highest offices of] the Three Dukes, the management of state affairs was [in fact] 
entrusted to the Chancellery and the Censorate, and the Master of Documents 
(shang-shu)er was the one actually responsible for the central administration. But 
at that time the Master of Documents only enjoyed a measure of access to the 
state administration, not yet having taken away all the authority of the Three 
Dukes. After the Wei and Chin, however, the Master of Documents became the 
real Chancellor, and the Three Dukes were relegated to become sinecures. How 
did this come to pass? It was because, under the Han, among the officials in 
charge of administration, both the Master of Documents and the Palace Writers 
(chung-shu)es were the personal servants of the Son of Heaven, and in later pe
riods, all those treacherous ones who usurped the imperial authority also ap
pointed their own staff to such offices. Nevertheless, the offices of these so-called 
Three Dukes had already been established in ancient times. Therefore, even on 
the transfer of the dynastic mandate, when imperial authority fell into private 
hands, the offices of the Three Dukes could not easily be ignored. For that rea
son, [rulers] deliberately appointed to these offices the elderly and sick who would 
not attend to their duties or those who would be reluctant to challenge the im
perial prerogatives, [so that they could gain full control of power in their own 
hands].71 

In these comments, Ma sought to illuminate the important changes 
in the power structure of government in these later dynasties as evidence 
of the acceleration of political centralization. The most distinctive fea
tures in this process, he pointed out, are that those officials who held 
high ranks need not have been those who possessed actual power, whereas 
those who gained such power need not have been those who held the 
rank of the Three Dukes. In his view, the fact that all these rulers, legit
imate or otherwise, invested substantial authority in their personal staff 
rather than in high-ranking ministers was a significant departure from the 
ancient ideal of government and a principal means of enhancing the 
absolute power of the dynastic rulers. 

In addition, Ma Tuan-lin paid special attention to the evolution of 
the dominant economic institutions and policies as illustrating the growth 
of centralized imperial authority since Ch'in and Han times. This is seen 
in his analyses and discussions of the development and changes in the 
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"Land Tax," "Customs and Tolls" (cheng-ch'ueh),et and "Official Markets 
and Purchases" (shih-tifu systems. In these cases, he did not, as men
tioned earlier, address himself to such problems as land ownership and 
property rights that pertain to changes in the economic institutions and 
policies, but again based his argument on the statement that "before the 
Ch'in, the rulers regarded the country as the property of the people, 
whereas after that time, they looked upon the land as their personal prop
erty." Similarly, he seldom elaborated the reasons for these changes in 
specific institutional contexts, but instead stressed the significance of in
cremental changes over time, as, for instance, the unfeasibility of rees
tablishing the ancient enfeoffment and well-field systems. Often, he in
voked the distinction between "public welfare" and "private interest" to 
buttress his argument that objective conditions had made inevitable the 
growth of imperial absolutism in the later dynasties. This is most vividly 
illustrated in the following comments in his "General Preface" dealing 
with the development of the "Customs and Tolls" and the "Official Mar
kets and Purchases" systems since the Ch'in and Han: 

There were two sources of state levies and tolls. The first was the [resources from] 
the mountains and rivers, such as salt, tea, and minerals. The second was the 
[resources from] the customs and markets such as liquor and commercial taxes. 
Those who were ashamed to speak of profit would say: "[They are collected] for 
the county magistrates for food, rent, clothing, and taxes; it is not the kingly way 
to compete with the common people for the profit of commerce and trade." 

Those who were adept in discussing profit would say: "These treasures from 
the mountains and sea, heaven and earth, have been seized by strong and pow
erful people, and the aggregation of goods in the customs and markets has been 
controlled by the merchants and traders. If we seize them from the strong and 
powerful people, and from the merchants and traders, in order to defray the 
expenses of the state, we will not have to rely exclusively on the revenue and 
taxes of the people. This is the idea of revering the fundamental principle and 
discouraging the pursuit of mean occupations [i.e., emphasizing agriculture and 
deemphasizing commerce], and it should set the course for the state hereafter. 
Ever since this theory came to be accepted, later rulers who were bent on increas
ing the levies and tolls all used it as a pretext. When the levies had been ex
hausted, the government would seize the resources for their own profit, so that 
officials assumed control over boiling salt, brewing liquor, harvesting tea, smelt
ing iron, and even over the marketing and exchanges of various commodities. 

Marketing is the business of merchants and traders. In ancient times, the 
ruler having gained a surplus of commodities from the local tributes, it was not 
the practice of the state to seize control of the marketing of commodities. The 
latter practice began with the chruan-fuev [control of money in public markets] 
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system described in the Chou-kuanew (Institutes of Chou). This was adopted by 
later rulers [and the practice] came to be known [variously under such systems] 
as chun-shuex [price adjustment and transportation], shih-iey [official markets and 
exchanges] and ho-maiez [harmonious procurement], all based on the precedent 
of the ch'iian-fu system. Purchasing is the business of the common people. In 
ancient times, the ruler having gained a surplus of rice and grain by taxing one-
tenth of the produce of the people, it was not the practice of the state to take 
control of grain purchasing. The practice of government grain procurement em
anated from the p'ing-tifa [price regulating] system devised by Duke Huan of 
Ch'i^ and Marquis Wen of Wei,fc and was adopted by later rulers under such 
systems as ch'ang-p'ingM [ever-normal granary], i-ts'ang{e [relief granary] or ho-tiSf 

[harmonious purchase], all based on the precedent of the p'ing-ti system. 
However, the establishment of the ch'iian-fu. and p'ing-ti systems was de

signed for the convenience of the people. When the supply of commodities among 
the people had become excessive, the government would purchase them, and 
when they were in demand among the people,-the government would dispose of 
them. . . . There was never the intention [of the state] to encroach upon the 
wealth [of the people] in order to profit the state, but as time wore on, the ancient 
ideal fell into oblivion. When the government took control of the marketing of 
commodities, it used the pretext of trying to thwart the designs of traders who 
were attempting to hoard the goods to wait for higher profits. With the passage 
of time, however, the officials adopted the practices of merchants and traders, 
and [sought to justify their way by] calling it a means to increase the wealth of 
the state. When they took over control of the procurement of grain, they gave 
the pretext that they were succoring the poor people who had suffered from the 
low price of grain and shortage of currency. As time wore on, however, the 
officials never thought of benefiting the common people and were concerned 
only with the profits accruing from the hoarding of grain through the control of 
procurement.72 

Here Ma Tuan-lin gave a succinct account of the major sources of state 

levies and tolls accruing from the resources of the country and the major 

arguments advanced by scholar-officials to justify the collection of such 

revenue from the people. In discussing these developments, he meticu

lously traced the stages of evolution of these fiscal institutions from the 

feudal era to the imperial dynasties, paying special attention to the changes 

in the implementation of these systems and policies. He did not question 

the intention behind some of these fiscal systems and policies, but de

plored the departure in practice from the ideal of benefiting the country, 

and the shift to that of profiting the state at the expense of the common 

people. These changes in actual practices through a manipulation of the 

ancient institutions, he pointed out, had enabled the rulers to concen-
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trate the wealth of the country in their own hands and enhanced their 
absolute authority.73 

In a different place, Ma Tuan-lin returned to the theme of "public 
welfare" versus "private interest" to illustrate how the imperial rulers pur
ported to serve the common good of the people but were in fact pursuing 
personal gain. He had offered some revealing examples in his "General 
Preface," dealing with the development and changes of the imperial and 
state treasuries from the Ch'in and Han down to the Sung dynasty, as 
follows: 

According to the "Six Statutes" of the Chou-kuan, there were [fiscal agencies in 
Chou times such as] the t'ai-fii** [Grand Treasury], wang-fu^ [King's Treasury], 
and nei-fun [Inner Treasury]. There was also a tradition that the king would not 
monopolize [the wealth of the people], and all the later rulers followed suit. In 
the Han dynasty, there was the fiscal agency called ta-nungn [Grand Chief of 
Agriculture]; it was the treasury of the state. There was the shao-fu^ [Privy Trea
sury] and shui-hengn [Department of Waterworks and Parks]: they were the private 
treasuries of the ruler. The Tang had [offices such as] the chuan-yiintm [Depart
ment of Transportation], tu-chih{n [Department of Public Revenue] [as public 
treasuries], and also the cliiung-lint0 [Carnelian Grove], ta-yingfp [Great Afflu
ence] [as private treasuries of the emperor]. The Sung had the hu-pufq [Ministry 
of Finance], san-ssufr [Three Finance Commissions] [as public treasuries], and 
also the feng-chuangfs [Sealed Chest], nei-tsangft [Inner Storage] [as private trea
suries of the emperor], Therefore, with all the wealth in the country which had 
gone to the emperor, there was yet the distinction between public [treasuries] and 
private [treasuries]. Virtuous rulers who were reverent and frugal often contrib
uted money from their private treasuries for the need of the country and the army; 
therefore, people became prosperous and the dynasty flourished. However, wicked 
rulers who were licentious and extravagant would even spend the funds of the 
public treasuries for their sensual pleasure; therefore, the wealth of the country 
came to be exhausted and people held a grudge against their ruler.74 

Here Ma showed clearly that, according to the established practices of 
government, although in theory the wealth of the country all went to the 
emperor, yet in practice there had been a distinction made since the 
earliest times between the public treasuries and the private treasuries. 
Later rulers all acknowledged the distinction between public and private 
funds, and there were separate fiscal agencies in charge of these treasur
ies. However, Ma Tuan-lin pointed out that this distinction was not al
ways observed in practice, and only a virtuous ruler would refrain from 
encroaching upon the public treasuries, or might even appropriate funds 
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from his own coffers to meet the needs of the country. This violation of 
the public welfare, which frequently occurred in later dynasties, he con
ceded, not only enhanced imperial absolutism, but also provided a major 
source of disaffection among the population that in turn undermined the 
strength of the dynasty.75 

In recapitulating Ma Tuan-lin's appraisal of the postfeudal period 
down to the end of the Sung, we have noted earlier that he did not 
introduce a similar periodization scheme for these later dynasties. He 
may have considered the Ch'in and Han as one outstanding period, and 
the T'ang and Sung another, but unlike other historians, rather than 
holding to a rigid formula of demarcation he preferred to apprehend the 
dynamics of the historical process from an overall perspective. Thus he 
focused his primary attention on significant stages of development in im
portant institutions in order to illuminate continuity and change in this 
long period of Chinese history. 

In the political realm, we have taken note of Ma Tuan-lin's analysis 
of the evolution of the prefectural system from the Ch'in to Han, and 
the implications of this change for the growth of imperial absolutism in 
subsequent periods. Mention has also been made of his attention to the 
examinations and official appointments systems, where he placed empha
sis on the changes that occurred in the Han and Chin periods which 
enhanced the trend towards centralized imperial authority.76 In addition, 
Ma focused on the landmarks in the development of other institutions. 
For instance, in the evolution of the military system, he attached great 
importance to the mu-pingfu (hired soldiers) system of the T ang and Sung 
as the yardstick of the strength and weakness of the imperial rulers, and 
in the development of administrative geography, he gave credit to the 
prefectural and subprefectural systems introduced under the Sung as con
stituting the foundation of local administration in later dynasties.77 Sim
ilarly, Ma gave special attention to key stages in the development of 
economic institutions and policies, such as the land tax (wherein he 
pointed to the major reform of Shang Yang of Ch'in, which sought to 
tax people's land without putting restrictions on the size of their land-
holdings), and the two-tax system of Yang Yen of T ang (which taxed 
people on the land they held without considering whether they were adults 
or minors).78 As for the currency systems, he divided their evolution into 
two distinct phases: the coined currency developed since the Chou king
dom and the paper money inaugurated in the late T ang. In the latter, 
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he demarcated two major stages of development: the fei-ch'ien{y (flying 
cash) of the Tang, and the hui-tzufw (check medium) and chiao-ch'aofx 

(exchange vouchers) of the Sung.79 In regard to the salt and iron monop
oly systems, he traced them to the Ch'i state of the Spring and Autumn 
period, the liquor monopoly to the Han, and the tea monopoly to the 
Tang, and he gave a detailed account of the iron and salt monopolies 
under Emperor Wu of Han and their development under the T'ang and 
Sung. For the official markets and purchases, he attached great impor
tance to the chun-shu (price adjustment and transportation) and cKang-
p'ing (ever-normal granary) systems of the Han, the i-ts'ang (relief gran
ary) system of Sui, the ho-ti (harmonious purchase) system of Tang, and 
the shih-i (official markets and exchanges) system of the Sung.80 Further
more, Ma also paid attention to the development of the corvee labor 
service by identifying three distinctive systems. They were the appoint
ment system presided over by the village elders of Chou and the com
munity headmen of Han, the household service system (hu-i)fy from the 
post-Han through the T'ang, and the miscellaneous categories of corvee 
service such as chaifz (commissioned), ku (hired), and iga (voluntary) la
bor of T ang and Sung and others.81 

In all these instances, Ma Tuan-lin traced the inception of these 
institutions and policies to the Ch'in and Han, and then stressed the 
changes that occurred in the Tang period which he saw as heralding the 
transformation that would occur in the Sung dynasty. Not only did he 
carefully scrutinize the changes in institutions and practices, particularly 
in those areas that altered the relationship between ruler and subjects and 
that strengthened the state at the expense of the general population, but 
also he laboriously explained how these changes enhanced imperial ab
solutism and affected developments in later dynasties. In view of the ex
tended discussions by modern historians on the T ang and Sung as the 
"great divide" in the imperial era and the genesis of the "modern period," 
Ma Tuan-lin's observations and judgments on institutional developments 
during this important transitional period should warrant special consid
eration.82 

Ma Tuan-lin was no less concerned with the development and 
changes in the institutions and policies under the Sung dynasty, and 
particularly the Southern Sung, against the backdrop of the Mongol con
quest of China. He analyzed the state policies under the Sung rulers and 
made judicious observations on their performance. In various ways, he 
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not only attempted to sum up the heritage of the defunct dynasty with 
which he inherited, but also reflected upon the lessons of the past and 
their meaning for his own time under the rule of an alien conqueror. 

In his comments on the Sung dynasty, Ma again invoked the con
cepts "public welfare" and "private interest" as the criteria for his ap
praisal of the weaknesses and malpractices of government. For instance, 
he was critical of the military establishment of the Sung for its poor 
planning and leadership, its failure to ward off nomadic invasions, and 
its aggravating of the plight of the people. In this case, even though he 
hailed the pao-chiagh (mutual security) system under the Northern Sung, 
he found fault with its ineffective performance due to maladministration 
and official corruption.83 In regard to the reforms of Wang An-shih, 
though he had a high opinion of the laudable intentions behind some of 
the programs, he took a negative view of those concerning the "Young 
Shoots Money" (cKing-miao ch'ien),80 "Price Adjustment and Transpor
tation," and "Official Markets and Exchanges," since they served to pro
mote the wealth of the state at the expense of the general population.84 

Similarly, much as he recognized the importance and desirability of state 
taxes and tolls and corvee service to meet the needs of government, he 
heavily criticized the multiple increases by the Sung rulers in these rev
enue collections and labor requisitions. He regarded these measures as 
principally responsible for increasing the burden on the people and sap
ping the economic well-being of the country; that in turn sowed the seeds 
of popular discontent and peasant uprisings, increasing the vulnerability 
of the dynasty under the threat of foreign invasions.85 In these instances, 
Ma Tuan-lin evidently echoed some of the viewpoints of Sung scholar-
officials, who had also invoked the same concept of "public welfare" 
versus "private interest" in criticizing Sung rulers for pursuing their own 
personal gain at the expense of the well-being of the common people. 

We should note that Ma Tuan-lin had the advantage of a detached 
perspective in his criticisms of the Sung government, since he wrote his 
institutional encyclopedia under a new dynasty. He was not hamstrung 
by an orthodox ideology or inhibited in his criticisms of his former ruler, 
and thus he had a rare freedom to judge both past and recent times. In 
effect, some of his criticisms of the Sung government may also be con
strued as veiled and circumspect attacks on the corrupt administration of 
Mongol rulers. This was certainly one of the great advantages of Chinese 
scholar-officials under Mongol rule. 
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CONCLUSION 

There are several points in the foregoing exposition of the Survey that 
merit special attention. First of all, Ma Tuan-lin was most distinguished 
for reviving and elaborating the concepts of "comprehensiveness" and 
"change" in Chinese historiography, harking back to the traditions of 
Confucius, Ssu-ma Ch'ien, and Cheng Ch'iao. In applying these ancient 
ideals and principles of historical writing, he devoted full attention to the 
documentation and analysis of traditional governmental institutions from 
legendary antiquity down to the end of the Sung dynasty. Ma, moreover, 
was not content simply to provide a topical summation of dead facts 
under conventional categories, as the Ch'ing historian Chang Hsueh-
ch'eng**1 (1738-1801) has prejudicially charged, downgrading Ma Tuan-
lin in favor of Cheng Ch'iao. He also did not resort to theories about the 
mystical Five Agents or to the moralistic principles of the Spring and 
Autumn Annals for the interpretation of history.86 Instead, he tried to 
expound a rational evolutionary view of history by uncovering the reasons 
for changes in the historical process through a periodization based on the 
distinctive developments in governmental institutions, taking into ac
count both subjective and objective factors. In this way, Ma broadened 
the critical methodologies of Tu Yu and Cheng Ch'iao to produce an 
institutional encyclopedia that elucidated the dynamics of continuity and 
change in history. His work thus provided an inspiring model for its se
quels in the Ming and Ch'ing, such as the Hsu Wen-hsien t'ung-k'aoge 

and Huang(Ch'ing)-ch'ao Wen-hsien t'ung-k'ao,gS although none of them 
lived up to his high scholarly standards or to his critical spirit of historical 
inquiry.87 

Secondly, Ma Tuan-lin formulated his criteria of the subjective and 
objective factors in historical development by skillfully invoking certain 
key concepts in ancient Chinese thought. He developed, for instance, 
the notion of a concern for kung (public welfare) versus ssu (private in
terest) in the Confucian context as the criteria of the subjective factors, 
and distinguished between kuang and yileh in cosmogonical theory as 
criteria for evaluating the objective factors that produced incremental 
changes in social and political organizations. It is true that he did not 
make a clearcut distinction as to the relative importance of subjective and 
objective factors, since he often emphasized the importance of the moral 
caliber of the rulers and the literati, rather than the cumulative develop-
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ment in institutions, as the principal mechanism of change in the histor
ical process. It is also true that in his evaluation of the objective factors, 
Ma often failed to give a precise and analytical account of the evolution 
of some of the key institutions, such as land tenure, property rights, ag
ricultural systems, or population registration, which are essential to a 
proper understanding of the social and economic transformation in tra
ditional China. However, in stressing the importance of moral cultivation 
by the rulers and individuals for the improvement of the state and society, 
he also argued that when cumulative changes had altered the objective 
circumstances, even a sage could not turn against the times to reestablish 
archaic institutions and practices. This indicates that Ma Tuan-lin defi
nitely attempted to strike a balance between the subjective and objective 
factors determining the course of history, exhibiting a pragmatic and ra
tional approach that went well beyond the concerns of earlier histori
ans.88 

Thirdly, Ma Tuan-lin sought to draw attention to what he consid
ered the darker side of the imperial dynasties through a meticulous in
vestigation into governmental institutions and practices to convey the les
sons and meaning of history to later rulers and scholar-officials. In this 
he depicted the praiseworthy achievements of the ancient sages, not just 
to exalt the past or expound his own idealistic version of history, but also 
to provide criteria for the evaluation of the more recent past and of pres
ent rulers. For instance, he extensively invoked the Confucian ideal of 
rulership and principles of government to criticize the concentration of 
imperial power from the Ch'in and Han through the end of the Sung 
dynasty. This shows that Ma was not simply concerned with document
ing the rise and fall of the past dynasties. He also sought to inculcate in 
Mongol rulers and contemporary scholar-officials Confucian ideals of good 
government, a concern for moral principles and the welfare of the peo
ple, and the need to redress political, social, and economic inequities. 

Finally, we may make some general observations on how Ma Tuan-
lin's historical views and his historiographical contributions appear in the 
broad context of the intellectual development of the Sung and Yuan dy
nasties: 

In the first place, Ma Tuan-lin clearly revealed the concern of the 
literati over the increasing centralization and bureaucratization of the 
Chinese empire in the later imperial era. In the realm of political thought, 
this was manifested in the tensions between the ideal of moral leadership 
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in government and the need for well-structured and orderly mechanisms, 
based on laws and regulations, for the governance of the state and the 
protection of the population. The polarization of views on these issues 
during the era of reform under the Northern Sung, between the conserv
atism of Ssu-ma Kuang and the pragmatism of Wang An-shih, vividly 
illustrates the dilemma confronting Chinese scholar-officials.89 There was 
no satisfactory way to resolve this tension in theory and in practice, and 
Ma Tuan-lin offered no conclusive answer. It seems, however, that he 
tried to steer a middle course between the two. While he focused on 
objective historical forces as molding the evolution of governmental in
stitutions and practices, he also attached great importance to having rul
ers and officials of moral and upright character to monitor these devel
opments and changes. 

Furthermore, Ma Tuan-lin attests to a new view of history within 
the Neo-Confucian tradition. Following Cheng Ch'iao, he had ques
tioned the applicability of the Five Agents theory and the moralistic prin
ciples of the Spring and Autumn Annals to history. Similarly, much as 
he was under the influence of the Sung Neo-Confucians, he did not 
espouse their cosmological views or their metaphysical interpretation of 
history. It appears that Ma, while being exposed to Chu Hsi's philosophy 
since his youth, had adopted an open-minded attitude towards the Neo-
Confucian orthodoxy. He did not apply the categories of moralistic judg
ment formulated by Chu Hsi in the Tzu-chih fung chien kang-muee 

(Outline and Digest of the Comprehensive Mirror for Aid in Govern
ment).90 Instead, he espoused those basic Confucian concerns such as 
the promotion of public welfare (kung) and suppression of private interest 
(ssu)y and the importance of moral commitment to the highest order, 
which, as mentioned earlier, were also true to the spirit of Neo-Confu-
cianism. It is equally significant, moreover, that he sought to uphold 
traditional values as criteria for improvement in dire situations created by 
constant changes in objective circumstances. These adjustments to the 
contemporary clearly put Ma Tuan-lin in a unique position in the his-
toriographical and intellectual development of the Sung and Yuan, and 
they indicate that there was ample room for adaptation within the ortho
dox Neo-Confucian tradition. 

Ma Tuan-lin, who did not seek an active official career in the Yuan 
government, made no specific reference to Mongol administration in his 
own work, no doubt in view of the possibly dangerous repercussions upon 



72 Hok-lam Chan 

him. However, he repeatedly criticized imperial rulers for failing to take 
heed of the "public welfare" of the people, and for the proscription of 
frank remonstrance and public dissent in the process of tightening their 
control over scholar-officials and the general population. Could we then 
take these as expressing the indirect protest of the Chinese literati against 
Mongol rule? Were they a viable form of expression for an eremite who 
found it improper to serve in government under these difficult circum
stances? Whatever the case, Ma Tuan-lin's persistent exhortation of the 
ruler to cherish lofty moral principles, promote the public welfare, and 
suppress his selfish interests could well have represented a plea to alien 
conquerors to pay heed to the lessons of history in order to achieve a 
benevolent government and harmonious society.91 

Above all, Ma Tuan-lin distinguished himself as a learned and per
ceptive historian who sought to transmit basic Confucian principles and 
values through the study of traditional governmental institutions and 
practices. To later generations he left a richly documented encyclopedia 
for the study of the past and provided an exemplary model for imitation 
in later dynasties. He also imparted an evolutionary view and dynamic 
interpretation of history that has captured the attention of modern histo
rians. Whether Ma merits acclaim as a "progressive" and "scientific" his
torian will depend on how one defines one's criteria.92 He will certainly 
qualify if "progressive" means surpassing the achievements of past histo
rians, and "scientific" means an objective, rational, and systematic inter
pretation of the historical records. But if these labels are to imply a de
parture from tradition, they do not apply. More fittingly, Ma Tuan-lin 
should be seen in the context of the new intellectual orientation of the 
Sung and Yuan, and of the political vicissitudes wrought by the Mongol 
conquest of China. This provides us with a proper understanding of his 
stature in the development of historical thought and the writing of insti
tutional encyclopedias in imperial times. It shows as well the genuine 
concern of Confucian literati for reposssession and transmission of the 
great tradition when Chinese civilization was seriously imperiled by alien 
conquest. 
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Footnotes here are intended only to identify sources and elucidate points in the 
discussion, not to provide extensive references to many of the governmental in
stitutions mentioned in Ma Tuan-lin's work. In the following citations, the Shih 
Tunggh ed. (Shanghai: Commercial Press, 1936), is used for Tung-tien (TT), 
Tung-chih (TC), and Wen-hsien tung-k'ao (WHTK), and the PN ed. for the 
dynastic histories. 
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see, among others, Yao Ts'ung-wu, Tung-pei shih liin-ts'unggi (Taipei: Cheng-
chung shu-chii, 1959), vol. 2, pp. 376-401; Sun K'o-k'uan, Yuan-tai Han 
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Abe Takeo, Gendaishi no kenkyu^ (Tokyo: Sobunsha, 1972), pp. 9-29; 
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China," in de Bary, Neo-Confucian Orthodoxy and the Learning of the Mind-
and-Heart (New York: Columbia University Press, 1981), pp. 1-66. 

2. For studies on Ma Tuan-lin's life and historical scholarship, see the refer
ences cited in notes 5 and 14. 

3. For a general survey of Chinese historiography during the Tang and Yuan 
periods, see, among others, Naito Torajiro, Shina shigaku shfi1 (Tokyo: Ko-
bunko, 1949), chaps. 8-10; Chin Yii-fu, Chung-kuo shih-hsiieh shihgm rev. 
ed. (Shanghai: Commercial Press, 1957), chaps. 6-7; Yang Lien-sheng, "The 
Organization of Chinese Official Historiography . . . ," in Historians of 
China and Japan, eds. W. G. Beasley and E. G. Pulleyblank (London: 
Oxford University Press, 1961), pp. 44-59, and Hok-lam Chan, The His-
tiorography of the Chin Dynasty (11 IS-1234): Three Studies (Wiesbaden: 
Franz Steiner, 1970), chap. 1. 

4. For a bibliographical note of the TT, TC, and WHTK, see Chi Yun et al., 
eds., Ssu-k'u ch'uan-shu tsung-mu t'i-yaogn (Shanghai: Ta-tung shu-chii, 
1930), 50:3b; 81:1a, 3b. See also Ssu-yCi Teng and Knight Biggerstaff, An 
Annotated Bibliography of Selected Chinese Reference Works, 3d ed. (Cam
bridge, Mass.: Harvard University Press, 1971), pp. 108-110. In addition to 
the general surveys on Chinese historiography cited in note 1, there are 
several important studies on these three comprehensive institutional encyclo
pedias in modern scholarship. For the TT, see Cheng Ho-sheng, Tu Yu 
nien-p'ug0 (Shanghai: Commercial Press, 1934); Robert des Rotours, Traite 
des fonctionnaires et traite de Xarmee, 2 vols. (Leiden: E. J. Brill, 1947), 
passim; and Ch'ien Mu, Chung-kuo shih-hsiieh ming-chugp (Taipei: San-min 
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shu-chii, 1973), vol. 2, pp. 165-99. For the TC, see Ku Chieh-kang, gq 

"Cheng Ch'iao chu-shu k'ao" and "Cheng Ch'iao chuan," & in Kuo-hsiieh 
chi-k'an*s (January-April 1923), l(l-2):96-138, 309-32; Albert Mann, 
"Cheng Ch'iao: An Essay in Re-evaluation," in Transition and Permanence 
in Chinese History and Culture: A Festschrift in Honour of Dr. Hsiao Kung-
ch'uan, ed. D. C. Bauxbaum and F. W. Mote (Hong Kong: Cathay Press, 
1972), pp. 24-57, and Ch'ien Mu, vol. 2, pp. 249-66. For the WHTK, 
the most important study has been Pai Shou-i, "Ma Tuan-lin ti shih-hsueh 
ssu-hsiang"gt in Hsiieh-pu c/ngu(Peking: San-lien shu-tien, 1961), pp. 210-
52 [originally published in Hou Wai-lu et al., eds., Chung-kuo ssu-hsiang 
t'ung-shihey (Peking: Jen-min ch'u-pan-she, 1960), bk. 4, pt. 1. pp. 832-
74]. For a briefer account, see Ch'ien Mu, vol. 2, pp. 267-83. The only 
study of WHTK in a Western language is the French translation of the 
survey on "Foreign Peoples" (ch. 324-48) by Le Marquis d'Hervey de Saint-
Denys, Ethnographic des peuples etrangers a la Chine ouvrage compose au 
XJJe siecle de notre ere par Ma-Touan-lin (Paris: Ernest Leroux, 1876), 2 
vols. For a brief comparative study of the TT, TC, and WHTK, see Chang 
Chiin-mai (Carsun Chang), "San T'ung hsing-chih chin-chieh,"gw Tzu-yu 
chungsx (August-October 1966), 2(6-8):20-21, 22-25, 21-23; and fitienne 
Balazs, "History as a Guide to Bureaucratic Practice," in Chinese Civiliza
tion and Bureaucracy, tr. H. M. Wright (New Haven: Yale University Press, 
1964), pp. 78-94 (originally published in French as "L'histoire comme guide 
de pratique bureaucratique" in Historians of China and Japan, pp. 129-49). 
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of institutional encyclopedias in later dynasties culminating in the compen
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table of contents and subsection headings of the TT, TC, and WHTK, see 
Shih Tung so-yin8* (Shanghai: Commercial Press, 1936), and also Bunken 
tsu ko somokuroku, fu tsuten, tsushi,ez comp. By Toyoshi kenkyukai^ (Kyoto: 
Kyoto University, 1954). 

5. The word t'ung has various shades of meaning in ancient Chinese classical 
and philosophical texts. In one sense, it has the connotation of movement 
or penetration, and hence, thorough mastery of the subject. It is paired and 
often contrasted with poy

hb which denotes breadth of knowledge or erudition. 
In another sense, t'ung also means generality and the ability to transmit one's 
knowledge of the field to others; hence, it gives rise to the term t'ung-jen,hc 

t'ung-ts'ai,h<1 or t'ung-shih.he For a sample of quotations in early Chinese 
literature including the terms t'ung and pien, see Chang Ch'i-yiin et al., 
eds., Chung-wen ta tz'u-tienM (Taipei: Institute for Advanced Chinese Stud
ies, 1968), vol. 33, p. 61. The word t'ung as it was used in traditional 
historiography encompassed all these shades of meaning. For a detailed elab
oration, see Chang Hsueh-ch'eng, "Shih T'ung,"hg in Chang-shih i-shuhh 

(Wu-hsing: Liu-shih chia-yeh fang, 1922), 4:33b-40a. It has been conven
tionally translated as "general" in Western writings on Chinese historiogra
phy in general and on these three institutional encyclopedias in particular. 
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connotes a continuous and encyclopedic coverage of historical records, and 
it therefore conveys a more accurate meaning of the original in this context. 
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cept and the relations between nature and man in recent general surveys on 
Chinese thought in Western scholarship. See, for example, Fung Yu-lan, A 
History of Chinese Philosophy, tr. Derk Bodde, vol. 1 (Princeton University 
Press, 1952); Joseph Needham et al., Science and Civilization in China, vol. 
2 (Cambridge: Cambridge University Press, 1954); W. T. de Bary et al., 
eds., Sources of Chinese Tradition, vol. 1 (New York: Columbia University 
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Mass.: M. I. T. Press, 1973), pp. 71-89, and Hellmut Wilhelm, Heaven, 
Earth, and Man in the Book of Changes (Seattle: University of Washington 
Press, 1977), chaps. 1-3, 5. 

7. Shihchi, \3032a;Han shu, 62:21a. The translation here follows Burton Wat
son, Ssu-ma Ch'ien: Grand Historian of China (New York: Columbia Uni
versity Press, 1958), p. 66, and de Bary, Sources, p. 235. For discussions on 
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later historical compilations, see, for example, Naito Torajiro, chaps. 5, 7; 
Chin Yu-fu, chap. 3; Hsu Hao, Nien-wu shih lun-kanghi (Shanghai: Shih-
chieh shu-chii, 1947), pp. 27-42, and Liu I-cheng, Kuo-shih yao-ihi (Shang
hai: Chung-hua shu-chii, 1948), passim. 

8. See, among others, Naito Torajiro, chap. 6; Chin Yu-fu, chap. 3; Hsu Hao, 
pp. 168-86, and Liu I-cheng, passim. 
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particular, Fu Chen-lun, Liu Chih-chi nien-o'i/hk (Shanghai: Commercial 
Press, 1934); Byongik Koh in Oriens Exrremt/s (1967), 4:5-51, 125-81; E. G. 
Pulleyblank, "Chinese Historical Criticism: Liu Chih-chi and Ssu-ma Kuang," 
in Historians of China and Japan, pp. 135-66; William Hung, "A T'ang 
Historiographer's Letter of Resignation," Harvard Journal of Asiatic Studies 
(1969), 29:5-52, and Pai Shou-i in Hsiieh-pu chi, pp. 155-209. 

10. TT, "Table of Contents," p. 7; author's "General Preface," p. 9. See also 
the references on this work cited in note 4. 

11. TC, author's "General Preface," pp. 1-4. This has been fully annotated by 
Chang Hsu in Tung-chih tsung-hsu chienhl (Shanghai: K'ai-ming shu-tien, 
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1933), and partially translated in de Bary, Sources, pp. 442-44. The Chi 
covers ch. 1-24; Liieh, ch. 27-77; and Chuan, ch. 78-200. 

12. For a succinct account of the Confucian views of history, see in addition to 
the general references cited in note 3 and note 6, Otto van der Sprenkel, 
"Chronologie et historiographie Chinoises," Melanges publies par I'lnstitut 
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Growth of Historical Ideals," in Historians of China and Japan, pp. 24-30, 
and D. Lancashire, "A Confucian Interpretation of History," Journal of the 
Oriental Society of Australia (January 1965), 3(l):76-87. 

13. See Pai Shou-i's study cited in note 4. His work, a preliminary investigation 
into Ma Tuan-lin's thought and his WHTK drawing on the Marxist cate
gories of analysis, provides the standard evaluation of Ma Tuan-lin in main
land Chinese historiography. 
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"General Preface" and the prefatory material to this institutional encyclope
dia. His "General Preface" has been fully annotated by Ch'en Chih-hsien in 
Tung-k'ao hsii chienhm (Taipei: Commercial Press, 1967 rep.), and partially 
translated in de Bary, Sources, pp. 444-46. The prefatory material includes 
the memorial submitted by the Taoist emissary Wang Shou-yen in May 
1319 for the presentation of WHTK to court, and the imperial edict of July 
1322 to the authorities of Jao-chou for the publication of Ma Tuan-lin's 
work. There are several secondary biographical accounts of Ma Tuan-lin that 
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Yamauchi Mashiro in Sung Biographies, ed. Herbert Franke (Wiesbaden: 
Franz Steiner Verlag GMBH, 1976), vol. 2, pp. 758-61. 

15. For biographies of Ma T'ing-luan, see T'o-t'ohu et al., eds., Sung shih, 414:23a; 
K'o Wei-ch'i, Shung-shih hsin-pienhv (Shanghai: Ta-kuang shu-chii, 1936 
ed.), 152:9b; Nan-Sung shu, 62:1a; and the modern account in German by 
Dietlinde Schlegel in Sung Biographies, vol. 2, pp. 756-58. For a fuller 
study of his life and writings, see Huang Hsiao-min, "Ma T'ing-luan chi ch'i 
i-wen,"hw Shu-mu chi-k'anhx (December 1970), 5(2):43-66. 

16. Sung shih, 414:24b-27a; Huang Hsiao-min, pp. 47-48. The date of Ma 
T'ing-luan's death is based on Yuan shu, 89:7b, but the source cannot be 
identified. 

17. For a brief appraisal of Ma T'ing-luan's writings, see Ssu-k'u cKiian-shu 
tsung-mu fi-yao, 165:2b, and the postscript to his Pi-wu Wan-fang chi by 
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Several specimens of Ma T'ing-luan's writings not included in his extant 
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min, pp. 55-66. 

18. SYHA, 89:4a; Nan-Sung shu, 37:7a; Hsin Yuan shih, 234:11a; Lo-p'ing-
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210. 

25. Analects, 3. Translation follows James Legge, The Chinese Classics (Hong 
Kong: Hong Kong University Press, rpt. 1960), vol. 1, p. 158. 

26. See fitienne Balazs, p. 146. 
27. WHTK, "General Preface," p. 3; cf. de Bary, Sources, pp. 445-46. Italics 

mine. 
28. Ibid. 
29. Translation of the titles of these individual surveys follows Endymion Wil

kinson, The History of Imperial China: A Research Guide (Cambridge, Mass.: 
Harvard University Press, 1973), with minor modifications. 

30. WHTK, "General Preface," p. 3. 
31. It should be noted that WHTK furnished one of the basic sources for the 

composition of the official Sung shih, in particular those sections on govern-
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mental institutions under the auspices of the Yuan historiographical office 
in 1344, along with the official Liao and Chin histories. For details, see 
Teng Kung-san (Kuang-ming),ie "Sung shih chi-kuan chih chueh-yiian 
kuang-miao,"if Wen-shih tsa-chihig (April 1942), 2(4):27-38; Teng Kuang-
ming, "Sung shih chih-kuan chih k'ao-cheng" and "Sung shih hsing-fa chih 
k'ao-cheng,ih in Bulletin of the Institute of History and Philology, Academia 
Sinica (1948), 10:123-73, 433-593. For a brief account of the composition 
of the Sung shih, see, among others, Hsu Hao, pp. 218-38, and Hok-lam 
Chan, "Chinese Official Historiography at the Yuan Court . . . ," in China 
Under Mongol Rule, John D. Langlois, Jr., ed. (Princeton: Princeton Uni
versity Press, 1981), pp. 64-79. 

32. TT, author's "General Preface," p. 9, and the references on this work cited 
in note 4. 

33. TC, author's "General Preface," p. 1, and the references on this work cited 
in note 4. 

34. WHTK, "General Preface," p. 1. 
35. Shih-tung, ch. 13, 14, 16, 19. See also E. G. Pulleyblank, "Chinese His

torical Criticism . . . ," pp. 143, 145, and Pai Shou-i, pp. 178, 184. 
36. Pai Shou-i, pp. 211-13. 
37. For an account of the skeptical attitude and critical scholarship of the North

ern Sung scholars on the Confucian classics, see Liu Tzu-chien (James 
T. C. Liu), Ou-yang Hsiu chih chih-hsueh yu tsung-cheng" (Hong Kong: 
New Asia Research Institute, 1963), pp. 19-37; and Ch'ii Wan-li, "Sung-
jen ti i ching feng-ch'i,"y Ta-lu tsa-chih^ (August 1964), 29(3):23-25. There 
are numerous studies on the cosmological, metaphysical philosophy of Chou 
Tun-i and the numerological interpretation of historical causation of Shao 
Yung. For a useful introduction, see, among others, Fung Yu-lan, Chinese 
Philosophy, vol. 2, pp. 434-76; de Bary, Sources, pp. 455-64; and Mitukuni 
Yoshida, pp. 81-84. 

38. TC, ch. 74: "Tsai-hsiang lueh," preface, p. 853. 
39. These refer to the Tso chuan, Kung-yang chuan, and Ku-liang chuan. For 

Cheng Ch'iao's further remarks on these commentaries of the Ch'un-cKiu, 
see TC, 63:758-60. 

40. TC, author's "General Preface," p. 1. 
41. WHTK, "General Preface," p. 9(iii). 
42. Ibid.; Pai Shou-i, pp. 213-16. For the surveys on "Prodigies of Nature," see 

WHTK, ch. 295-314. 
43. WHTK 182:1564, comments on the Ch'un-ch'iu. For a detailed account of 

the career of Liu Hsiang and Liu Hsin and their attempt to establish them
selves as leaders of the "Old Text" School of the Confucian classics, see 
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John D. LangloiSy Jr. 

Law, Statecraft, 
and The Spring and 
Autumn Annals 
in Yuan Political Thought 

INTRODUCTION 

WHEN KHUBILAI KHAGHAN was making preparations for the con
quest of the Southern Sung in the 1270s, one of his most important 
innovations was the adoption of the dynastic name "Yuan." The edict of 
1272 which proclaimed the new name was written by a Jurchen named 
Tu-tan Kung-lii,a and was skillfully couched in allusions to the Book of 
Changes (I ching)h and to events in China's dynastic history.1 

The announcement of the dynastic title was made in tandem with 
the abolition of the existing Chinese statutory code, the Tai-ho lii (Tai-
ho Statutory Code).c This statutory code, or lii in Chinese, named after 
the Tai-ho reign period (1201-1208), had been in effect since its enact
ment in 1201 by the Jurchen under the Chin Dynasty (1115-1234). When 
the Mongols conquered the Jurchen state in north China in 1234, the 
Chin lii continued to be efficacious despite the change in rulers. Khu-
bilai abolished it finally in 1272, and no lii or statutory code was enacted 
again in China until the founding of the Ming Dynasty in 1368.2 The 
Yuan is the only major dynasty in Chinese history to rule without a 
statutory code. 

What was the importance of a lii or statutory code to political and 
legal institutions in China? How did the Mongols' failure to enact such 
a code affect political thought among Chinese literati? What responses 
were made by Chinese scholars and thinkers? These questions are the 
subject of this paper. Related questions are: How did the lack of a lii 
affect judicial behavior? Were law cases handled differently as a result of 
the absence of a lii? These questions, crucial in a study of legal history, 
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will not be explored here. The main concern here is the history of polit
ical thought under the Mongols. The important area of judicial behavior 
and legal thought (jurisprudence) must be left for a future study. 

Khubilai Khaghan's completion of the conquest of China in the 
1270s brought about two immediate results that are important to the pre
sent study. First, it wove the entire land of the Middle Kingdom into the 
larger, multinational (or State) empire of the Mongols. From the point 
of view of the Mongols, the lands that had once been ruled by Han 
Chinese or by Jure hen and other ethnic peoples in what today we con
sider China proper were made part of the great Mongol empire. Although 
in fact Khubilai and his successors in Yuan China ruled the dynasty as 
though it were a separate fiefdom, and therefore a separate realm, in 
theory and in ideal the land of the Middle Kingdom was merely a part 
of the larger whole. 

Second, the conquest reunited the land of the Han Chinese under 
one ruler. This reunification was important primarily to the Han Chinese, 
for their land had been disunited since the fall of the T'ang centuries 
earlier. The Sung at its peak had never established full control over the 
territories it felt it should dominate. Submersion in a larger world empire 
and reunification of the territory of the Middle Kingdom thus posed con
tradictory ways of looking at the same historical events surrounding the 
Mongol conquest. 

In this light, the Chinese and the Mongol perspectives on the con
quest of the Middle Kingdom naturally were different. Beyond these, 
many Han Chinese, loyal to the Sung, naturally felt a degree of animos
ity toward the conquerors. But as a recent study of the poetry of the 
intellectuals who endured the transition to Mongol rule shows, the ani
mosity towards the conquerors eroded as the years went by, and the 
initial reluctance to cooperate with the conquerors was also gradually 
mitigated as intellectuals came to grips with the new state of things in the 
Middle Kingdom. One suspects that the reunification of the Middle 
Kingdom by Khubilai, among aother factors, was a convincing basis for 
his claim to be the legitimate ruler of the land.3 

Yet nothing said so far suggests that the Mongols and their con
quered peoples lost their different perspectives. Given these, it follows 
that in the realm of political thought the Chinese and the Mongols, not 
to mention the other ethnic groups in China at that time, held radically 
different views as to how the realm should be governed. 
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Herbert Franke has observed that the Mongols governed the land of 
the Middle Kingdom much as though it were a colony.4 The chief aim 
of the Mongols was the extraction of booty from the rich, cultivated, and 
sedentary society of the Chinese. Initially they did not see the possibility 
for increasing their profits through orderly administration and taxation, 
but after they were advised in these matters by Yeh-lii Ch'u-tsaid (1189-
1243) and others they began to alter their methods of rule.5 In this way 
there ensued the possibility for some degree of convergence between the 
Chinese and their conquerors. The argument made by Yeh-lii was essen
tially that the best way to maximize one's profits from China was to 
utilize so-called "Han methods" (Han fdf in administering the realm and 
removing its surpluses. This would ensure a peaceful and orderly rule in 
which the productivity of the native culture and economy would con
tinue to thrive. 

While the Mongols achieved considerable success in adapting them
selves to "Han methods" in the administration of China, the basic con
flict between these and the Mongols' own notions of what they were 
about remained. No amount of eloquent and subtle persuasion could 
have dissolved the basic rift between conqueror and conquered. This rift 
then formed the environment of Chinese political thought in the Mongol 
era.6 

One of the unhappy concomitants of Mongol domination was the 
constant threat of rebellion by Mongol princes. The throne itself was the 
prize that was fought over at nearly every turn. Khubilai had sought to 
stabilize the succession by naming his son Chen-chinf (1244-1286) as the 
heir apparent.7 But Chen-chin died before Khubilai, and the throne be
came an object of contention as soon as Khubilai died in 1294. None of 
the subsequent successions to the throne were entirely peaceful. Intrigue 
and assassination were the normal order of things throughout the Yuan 
Dynasty.8 

If the center of authority was so unstable, it followed that the entire 
structure of authority in the Yuan political and military order was contin
ually threatened with destablizing events. The facts bear this out, as the 
Mongol and other non-Han Chinese agents of the the khans were fre
quently independent of central authority. Corruption and maladministra
tion were an ever-present problem in Yuan governance. 

This is not to obscure the brighter side of Mongol rule. During the 
first forty years of their rule following reunification in 1279, the Mongols 
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were relatively successful in maintaining peace. The economy was strong; 
trade and commerce were healthy, and the arts also flourished.9 

But in terms of order, discipline, and authority, the Yuan adminis
tration was troubled by the problems mentioned above. These problems 
were the subject of grave concern by Chinese literati. In their view, judg
ing from extant writings, the solution to these problems was chiefly a 
matter of reconstituting and strengthening the nature of central authority. 
As they analyzed the weaknesses of Yuan rule, the main cause of the 
constant acts of rebellion by Mongol princes was the lack of a central, 
authoritarian emperor. The tradition of Chinese imperial rule demanded 
that the emperor provide a locus of authority.10 These scholars therefore 
put forth this view to the throne on numerous occasions. 

Demanding that the throne fulfill its traditional Chinese obligation 
to provide a central and supreme—yet responsible—authority for the 
realm, these literati essentially argued for a realization of the theoretical 
autocracy that was part and parcel of the Chinese imperial institution. 
Furthermore, in arguing thus they were well within the mainstream of 
history, for during Sung times the trend had been in the direction of 
heightened authoritarianism. 

Chinese literati who argued for increased central authority, to be 
exercised wisely by the Mongol rulers, certainly did not hope for despot
ism. Rather, they presumed that the responsible exercise of power by the 
Mongol rulers would result in greatly improved administration. They be
lieved this because in their eyes the centralization of powers by the throne, 
based in part on the considered contributions of literati who advised the 
throne, would facilitate the stabilization of the imperial succession and 
promote discipline and order in the institutions of government. If the 
throne could occupy and be faithful to its rightful place—central, respon
sible, and supreme—then the lower-ranking persons who staffed the gov
ernment would be less inclined to ignore the law through corruption, or 
to take the law into their own hands through arbitrary exercise of their 
powers in the bureaucracy. 

Statutory codes (lii) had functioned as the permanent legal basis of 
punishments in earlier dynasties. In Ming and Ch'ing times, the dynas
ties that succeeded the Yuan, statutory codes continued to serve as the 
permanent bases of the legal systems. Although a statutory code did not 
create or limit imperial powers, it did a great deal to convey the impres
sion of order and discipline in the exercise of those powers, and it served 
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as an over-arching law for all personnel in the government. The Mongol 
refusal to proclaim such a code was seen as a refusal to be bound by the 
legal tradition of the Chinese world as well as a source of political weak
ness. 

The abolition of the Tai-ho Code spawned two related movements 
among the Chinese literati. The first was the call for the adoption of a 
statutory code. This movement proved futile, as already noted, for no 
such code was ever proclaimed, although various efforts to compile one 
did get underway.11 The second movement was more complex. Recog
nizing that the Mongols were simply not going to enact a statutory code, 
many literati looked for sources of law that were in some ways analogous 
to a statutory code. Among the ancient classics associated with the Con
fucian tradition, the Spring and Autumn Annals (Ch'un-ch'iu) was the 
one that had a line of interpretation which was seen as serving some of 
the needs that would otherwise have been served by a statutory code. 

The long tradition of Annals scholarship dating from the Han Kung-
yang8 School thinker Tung Chung-shuh (176-104 B.C.) became a vitally 
important school in Yiian times. This school viewed the Spring and Au
tumn Annals as a "penal code" (hsingshuY or, in other words, the record 
of Confucius' judgments against immoral behavior by feudal lords and 
kings during the Spring and Autumn period. The Kung-yang School had 
held that Confucius had compiled the annals in order to provide the 
standards or norms which, if applied by a true king, would "quell the 
righteous world and restore it to rectitude." In Yiian times the impor
tance of this "penal code" lay here. This is because, in the absence of a 
formal statutory code, the Spring and Autumn Annals could provide a 
source of norms and laws and precedents which would assist the ruler in 
restoring order to the world, and provide the scholar-official with guide
lines and support in the efforts to advise the rulers in statecraft. 

Another facet of this second movement in political thought, as it 
related to the absence of a lii or statutory code, was the tendency to view 
various compilations of regulations and subsidiary legislation as being 
tantamount to a lii. It was argued in some instances that the many com
pilations of this nature virtually amounted to a statutory code since they 
largely followed the format and contents of the Tang Zu,j or the Tang 
Statutory Code. Many such compilations had been made during the Yiian 
period. One of the earliest and most important was the Chih-yuan hsin-
kok or New Regulations of the Chih-yuan Era, promulgated in 1291.12 
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These compilations were generally made in order to serve as reference 
works for officials to use in the conduct of their duties. They were im
portant in terms of the actual conduct of government, but none had the 
prestige or authority of a statutory code or lii. Yet some scholars were 
willing to entertain the notion that these compilations made the necessity 
for a statutory code less pressing. 

It was plausible to advance this argument because in fact in Sung 
times the statutory code, known as the Hsing-lu t'ung-lei! (Classified Penal 
Statutes) or simply as Hsing-t'ung,m which was based closely on the Tang 
Code, was out of date and outmoded.13 Social and economic conditions 
had changed markedly since Tang times, yet the formalistic statutory 
code did not reflect the changes. The statutory code was in many ways 
simply symbolic; for in the actual administration of justice it often took 
second place to the subsidiary legislation and regulations that were codi
fied from time to time. The discrepancy between social and economic 
reality and the provisions of the statutory code were significant, and 
therefore it could be argued plausibly that a statutory code was not abso
lutely necessary to the orderly functioning of government. 

This argument was ultimately less persuasive than the arguments in 
favor of the enactment of a body of laws or a source of law which would 
enable the ruler to establish an orderly, centralized administration. Al
though the latter arguments did not carry the day in Yuan times, they 
did carry the day in the following Ming. Thus we are forced to conclude 
that a statutory code bore a significance that transcended the ephemeral 
social and economic aspects of human life. We are compelled to think 
that a statutory code supplied an important and even a vital link in the 
legitimacy of Chinese imperial rule. In a sense, a lii served as a kind of 
constitution for the state. It embodied the basic Confucian belief in the 
importance of the rules of ceremonious behavior, known as the lin (.lit., 
"rites"); and it demonstrated the subordination of legal measures to Con
fucian values. In a word, the statutory code was the embodiment of the 
"Confucianization of the law" which lay at the heart of the traditional 
Chinese state system.14 

All statutory codes in China after the T'ang period were based di
rectly or indirectly on the Tang Statutory Code, and particularly on the 
mature version of that code which was promulgated in the year 739 un
der the title Tang lii shu i° (Tang Statutory Code with Commentary).15 

The Chin Tai-ho Code was based directly on the Tang Statutory Code 
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with Commentary, as was the code of the Sung, as already mentioned. 
The Ming code was based closely on the T ang code, and the Ch'ing 
code in turn was based closely on that of the Ming. Other codes, such 
as that of the Khitan, were also based on or directly influenced by the 
Tang code. Among all these codes, only one title is missing: the Yuan 
code. 

Khubilai did not explain why he abolished the Chin code. As we 
shall see below, the sources contain the suggestion that the Chin code 
was abolished because it had been considered too harsh.16 But this reason 
may not accurately reflect the Mongols' view of that code. It is of course 
possible that the Mongols simply wanted their "dynasty" to assume its 
own identity, and that the continued efficacy of the Chin code was seen 
as an obstacle to that. One is still, however, forced to explain why the 
Mongols did not want a Chinese-style code to be in force in the Yuan 
Dynasty. The modern scholar Iwamura Shinobup has speculated that the 
Mongols did not want local or particular national forms of law to be 
formally recognized in parts of their great empire. That is, the Chinese 
law represented by the Chin code was essentially a local law, one that 
applied merely to Chinese sedentary culture. On that ground, therefore, 
it could not be adopted by the khans as a formal set of legal norms.17 

Iwamura argues that if any law had been adopted by the Mongols and 
promulgated for all or part of the empire, it would have had to incorpo
rate the customary law and tradition of the Mongols themselves, as well 
as the law and tradition of the Chinese and the Western and Central 
Asians who lived under the Mongol regime. The latter, of course, were 
mostly Muslims, and therefore any general law for the Mongol empire 
would have had to accommodate itself to Islamic law. Such a general 
law was not possible, Iwamura argues, since no one code of law could 
have resolved the important differences among various local forms of law. 
Since local laws contravened the spirit of Mongol supremacy in their 
empire, and since no general law was possible, the Mongols simply 
abolished the indigenous laws—in this case the Chin statutory code— 
and ruled according to their own preferences. 

It has been argued that the Yuan represented a new kind of state in 
Chinese history.18 While the Sung had been a "national state," identified 
with the Han Chinese people, universal pretensions notwithstanding, the 
Yuan was a "world state" based on ethnic pluralism. Yet it was of course 
a state in which the Mongols enjoyed the superior position with regard 
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to law and custom. Either ethnic pluralism or Mongol supremacy would 
suffice as grounds for rejecting the Chin T'ai-ho Code. As a code written 
in Chinese and designed to prevail in sedentary society, the Tai-ho Code 
would have restrained, at least in principle, the power of the Mongol 
rulers vis-a-vis their Chinese subjects. 

Ideological reasons undoubtedly lay behind Khubilai's decision to 
bolish the Chin code. The Mongols believed in mongke tengri, Eternal 
Heaven, which they believed conferred upon the Mongols the right to 
rule over the entire world.19 As Igor de Rachewiltz put it, the Mongols 
believed that their empire was a divinely inspired social order. Beyond 
that, the Mongols had their own understanding of law, which was an 
outgrowth of their own tribal and customary relationships and interests. 
They called it the jasagh, and it was "a systematization and adaptation of 
tribal customary laws to the needs of the 'modern' state founded by Chin-
gis Khan in 1206." In the Mongols' view, "the supreme authority pro
ceeded from Eternal Heaven, whose power guided and protected the em
peror."20 If the Mongols perceived the Chin statutory code as a rival to 
their own jasagh, then they naturally would have abolished the former. 

Whatever the reasons for the abolition of the code by Khubilai, the 
Chinese literati and their sinicized non-Han brethren were not stopped 
from raising the issue in their memorials to the throne. Many literati 
sorely bemoaned the abolition of the code, for in their eyes a statutory 
code had traditionally served as a constitutional bedrock for institutions 
and legal values of the realm. 

A statutory code was considered permanent and unchanging, while 
other legal compilations were subject to periodic replacement. The word 
lii, translated here as statutory code, is glossed in the ancient Erh-ya* 
dictionary as ch'ang* (constant) and fas (standard, norm, or law).21 Lii 
also has the meaning of "discipline" in Buddhism, where it is used for 
the Sanskrit term vinaya in contrast to the Buddhist use of fa for dharma, 
the normative standards of all'Buddhist behavior. Basic Chinese incon
sistency in use of fa complicates the issue of definition here, although 
the word lii is used in a much less ambiguous manner. In classical music 
theory, lii refers to the pitch pipes which regulated the tones of music. 
In poetry liishih1 or "regulated verse" is a genre in which the rules of 
prosody are precise and strict. In legal history, the word lii came to des
ignate the permanent statutory code of a dynasty. 
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The Tang Code with Commentary contains a preface outlining the 
authors7 view of the importance of the lii. This is a complex and ulti
mately ambiguous exercise in semantics. But that is part of the problem 
of understanding law in Chinese civilization. The Tang Code with Com
mentary preface sets the notion of law in terms of the Book of Changes, 
which in turn sets it in nature. The text asserts that the meaning of the 
word lii (statutory law) is fa, thus identifying statutory law with normative 
law. It further notes that it was Shang Yang,u chief minister of the an
cient state of Ch'in, who changed the nomenclature of promulgated sta
tutory law from fa to lii.22 It then cites other texts to show that fa and lii 
are used as if identical in meaning.23 The importance of identifying lii 
or statutory law with fa, a general term for law which also includes the 
concepts "model" and "norm," is that the Book of Changes gives a cos-
mogonic underpinning to the notion of fa. The identification of lii and 
fa thus ascribes to the former a similar cosmogonic importance. 

These notions appear in the Hsi-tz'uv or "appended commentary" 
to the Book of Changes. The Tang Code with Commentary notes that "at 
this [the ancient sage kings] made knotted cords and opened the roads, 
filling the abysses and unplugging the springs."24 The Commentary ob
serves that this means that "the lii and its existence in the empire is 
comparable to the dependability of the water that flows from the abysses." 
The allusion here is to the hexagram K'anw in the Book of Changes. Kan 
means "the abyss." In the standard translation, the text of this hexagram 
reads: 

Commentary: The Abysmal repeated is twofold danger. Water flows on and no
where piles up; it goes through dangerous places, never losing its dependability.25 

The k7an hexagram thus conveys the idea of great danger. But it is also 
linked with the idea of fa or law. In short, the functions of lii are vali
dated by their derivation from or identity with fa. The Tang Code with 
Commentary points out that "the word lii is glossed as chyiianx ['to weigh'] 
and fa ['law']." The commentary also notes that "Lii [statutory law] and 
fa differ in name but not in meaning."26 The source for this gloss, quoted 
right in the text of the commentary on the Tang Code, is the Erh-ya. 
The commentary then goes on to cite a famous commentary to the Erh-
ya by Kuo Fu y (276-324), in which it is noted that "The k?an hexagram 
in the Book of Changes governs the law (fa). The law (fa-lii)z is in all 
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instances that which is used to measure weights."27 The unquoted yet 
implied and understood passage in the Book of Changes is the famous 
line from the Hsi~tz'u: 

When in early antiquity Pao Hsiaa ruled the world, he looked upward and con
templated the images in the heavens; he looked downward and contemplated the 
patterns (fa) on earth.28 

The word translated "patterns" is fa. Thus passage has frequently been 
associated with the discovery of laws by Pao Hsi, the ancient legendary 
culture-hero sage ruler. The laws or norms to which human beings must 
subscribe were observed in the very markings of the earth, and thus they 
have a natural origin.29 The implication is that they are not man-made, 
and that they therefore have a validity and importance that is coeval with 
the earth itself. 

These ideas are further linked together in the opening passages of 
the treatise on penal law in the official history of the Sui Dynasty: 

The Sage Kings observed the firmament on high and took as a model [the regular 
course of] the stars; they observed [the earth] below and saw the danger of the 
abysses. Following the five primordial powers, taking as a rule the four seasons, 
none failed to give precedence to the vernal spring, which dispenses mercy, over 
the frost of autumn, which sets into action the laws (tung hsien)ab3° 

Thus the natural order, symbolized in this text by the seasons, the pri
mordial powers, and the stars in the sky, forms the basis of norms and 
punishments which are applied in the world of human beings. 

In this essay, the notion of a form of statutory law (lii) embodies the 
ideas of permanence, natural legitimacy, danger, and "weighing" (ch'iian). 
A statutory code is seen as an important reservoir of norms which will 
assist the leaders of the human community to overcome the dangers in
herent in life. 

The notion of a statutory code as the permanent framework for the 
law and government of a dynasty became vitally important in later times. 
The Sung scholar Yeh Shihac (1150-1223) observed that "the present 
dynasty takes the statutory code (lii) as the standard (chingad [lit., 'woof]), 
whereas the edicts, commands, regulations, and ordinances are instituted 
in accordance with the moment (sui shih hsiu /i)."ae31 This is a succinct 
statement of the relationship between a statutory code (lii) and the other 
forms of promulgated law in traditional China. The code was seen as the 
"standard" or the permanent framework, while the other forms of law 
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(e.g. precedents, ordinances, commands, and so forth) were seen as pro
visional and expedient. Clearly, if this analysis is right, the absence of a 
"standard" in Yuan times must have been greatly regretted by Chinese 
literati officials. 

The founder of the Ming Dynasty, Tai-tsuaf (r. 1368-1398) was 
keenly aware of the crucial importance of a statutory code, and he there
fore took pains to see that one was proclaimed early in his reign, as has 
already been indicated. The Ta Ming lii lingag (Statutes and Commands 
of the Great Ming) was compiled even before the dynasty was founded.32 

The emperor evidently knew well that the new Ming Code not only de-
marked his dynasty from that of the Mongols, but asserted his claim to 
traditional dynastic orthodoxy as well. The Tang was his model, as the 
following passage reveals: 

The Tang and Sung dynasties both had written codes (ch'eng-lu)ah for use in 
judging criminal cases. The Yuan alone did not follow this ancient institution, 
but compiled its regulations (t'iao-ko)ai on the basis of matters that were current 
at particular times.33 

Ming T'ai-tsu considered the compilation of a statutory code to be 
extremely important because, as he expressed it, a major cause of the 
defects of Yuan rule had been the lack of a statutory code. In order to 
avoid the continuation of the misrule that had occurred under the Mon
gols, the emperor was determined to enact a statutory code early in his 
reign. The lack of a code was seen as the cause of a lack of uniformity 
in legal judgments from place to place and over time. Penalties varied in 
unpredictable ways and judicial corruption was hard to check. 

T ai-tsu evidently was convinced that the Ming Code once fixed 
should never be changed. The head of the Ministry of Justice memorial
ized the throne to suggest that when the statutory code differed from 
subsidiary legislation (the t'iao-li),** the articles of the code should be 
revised. T ai-tsu's reply was that "law is the tool for guarding the people 
and the techniques that serve as the auxiliary in governing. There are 
both the 'standard' (ching) and the 'exigent' (ch'iian). The statutory code 
(lii) is the permanent standard (ch'ang-ching)ak and the subsidiary items 
of legislation are provisional expedients (i-shih chih ch'uan-i).al We have 
ruled the empire for nearly thirty years and have long since commanded 
the officers to fix the statutory code. What need is there to revise it?"34 

Thus both ruler and statesman in the Ming were committed to the cen-
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tral importance of the statutory code. That helps us to understand the 
dilemma so keenly felt by Yuan Confucian statesmen. 

YUAN REACTIONS TO THE LACK OF A 
STATUTORY CODE 

Yiian literati officials themselves were very conscious of the fact that their 
dynasty had no statutory code. They often wrote memorials urging the 
swift adoption of a formal code, and at least twice the imperial court 
ordered work on a statutory code to begin. But none was ever completed. 
An edict of 1351, for example, ordered the compilation of a "Dynastic 
Statutory Code" (kuo /u),am and work was actually begun on it. But it 
was not completed.35 

In the absence of a formal code, there was a tendency among some 
scholars to treat various legal compilations as though they were the longed-
for code. Some compilations of subsidiary legislation (mostly regulations 
issued by various government agencies) were organized much like the 
Tang Code. Therefore these works may be regarded as rough approxi
mations of the Tang Code, and to that extent they may have served to 
compensate for the lack of a formal statutory code. Thus the Yiian shih™ 
the official history of the Yiian Dynasty compiled early in the Ming pe
riod, observes in the Treatise on Penal Law: 

The Yiian arose, and at its beginning [its officers] "lacked laws by which to keep 
themselves."36 The officials settled legal cases and lawsuits in accordance with 
the Chin Code [i.e., the Tai-ho to'], but they rather lamented its harshness. 
When Shih-tsu [Khubilai] pacified the Sung, he proceeded to simplify [the law] 
and to eliminate its harshness. Thereupon a new statutory code (hsin /u)ao was 
established, and it was promulgated to the authorities. It was called the Chih-
yiian hsin-ko.37 

This compilation had appeared in the year 1291. But it is important to 
note that these "new regulations" did not actually amount to a lit or 
statutory code. Perhaps this is the reason why an integral copy of the text 
has not been preserved.38 

The Yiian History lists many other legal compilations, but none of 
them is a lii or statutory code. Despite what his historian-officials implied 
in the Yiian History, the Ming founder was correct when he asserted that 
the Yiian was unique in its lack of a statutory code.39 
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The Yuan History offered some penetrating observations, neverthe
less, on the nature of Yuan law, particularly with respect to its failures. 
It calls one's attention to weaknesses that could well have stemmed di
rectly from the dynasty's lack of a national statutory code. The history 
notes that "institutions were different in the north and the south, cate
gories of matters were extremely numerous and trivial, and clerks manip
ulated the law for private pursuits. . . ."40 Had a national statutory code 
been enacted by the dynasty, it is possible that the lack of regional inte
gration in the legal system could have been overcome to some extent. 
Yet it must be recognized that the reunification of north and south China, 
while accomplished through military and administrative means, did not 
necessarily lead to the dissolution of the differences in custom, expecta
tions, and other aspects of life that had emerged during the period of 
disunion. This was pointed out by Niida Noboru,ap the great historian of 
Chinese legal history, many years ago.41 

One of the most informative discussions of the importance of statu
tory codes (/u) was provided by the Chinese scholar Wang Yiinaq (1227— 
1304) in a memorial to the throne in 1268. The memorial listed thirty-
five topics, each consisting of an area of government to which the em
peror should give attention. At this time Khubilai Khaghan had still not 
proclaimed the dynastic title Yuan, and the Chin Tai-ho lii was theoret
ically still in effect. Yet the first item on Wang Yiin's list of suggestions 
was "enact law" (li fa),ar by which he primarily meant a statutory code.42 

In his memorial he argued that "Since antiquity rulers seeking to estab
lish good government have always established a fixed law (i ting chih 
fa).as The rulers wield it above, making it an eternal, written set of reg
ulations (yung tso ch'eng-hsien). atThe clerks apply it below, treating it as 
a standard (shih wei chun-shih).au When the people know the law, it is 
easy for them to avoid [getting punished] and hard for them to commit 
wrongs." And he added, commenting on the permanence of such a law, 
"As in the cases of the 'three canons'43 of the Chou and the 'nine arti
cles'44 of the Han, when fixed they did not change. That is why they 
were able to be sparing in the use of punishments and to perfect the way 
of good government." Finally, suggesting what should be done in his 
own day, Wang Yiin concluded: "Now our dynasty (kuo-chia)av has ex
isted for more than sixty years, yet we are still far away from defining our 
laws, whether major or minor. In the court the censorate wields the law 
on behalf of the son of heaven, and outside the court the surveillance 
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officers (lien-fang)aw are the judicial officers in the local governments. 
This amounts to having officers to administer justice, but no law for 
them to uphold/' As a consequence, he points out, there are many in
consistencies in the application of legal judgments, such that the same 
crime may be severely punished in one place and lightly in another. The 
thing to do, he suggests, is to compile a statutory code, for that would 
eliminate these problems. As he put it, "Would it not be appropriate to 
edit the edicts into a statutory code and commands (lu ling)** and pro
mulgate these as a new law of the Chih-yuan era (Chih-yuan hsin fa)ay? 
This would provide a renewal for the empire and serve as the eternal 
written law (ch'eng-hsien). Would that not be great indeed? If [among the 
edicts] there are some that are not currently applicable, then select some 
from the dynasty's jasagh, and in the manner of the Chin institutes issue 
them separately as edicts and regulations. . . . These laws and com
mands will serve as the bright test of the fixed law."45 

Niida points out that one key element in Wang Yun's remarks is the 
idea of deterrence.46 If the dynasty were to adopt a statutory code, he is 
suggesting, then the deterrent effect of the law would be heightened 
throughout the bureaucracy and populace. Desperately desiring stability 
and continuity in the legal system, Wang Yiin saw that the adoption of 
a statutory code would be a significant step toward that end. 

The Yuan abolition of the lii and the failure to enact a replacement 
for it struck a blow at the traditional authority of the scholar-official. 
Without a statutory code, there was no legislated basis for the predomi
nance of Confucian values and institutions. What remained was merely 
the occasional and fortuitous support of traditional Chinese ideology and 
beliefs that the Mongol rulers offered. Often that support was superficial, 
or was directly contravened by actions that implied contempt or disregard 
for the traditional Chinese ideology and beliefs. Naturally there were 
among the Mongol rulers those who saw and appreciated the value of 
Confucian and Chinese traditional values and ways of doing things. But 
they did not have a stable basis of power at court. 

All this did not mean that the traditional learning of the literati of 
China was universally devalued throughout Yuan society. By and large 
Chinese civilization maintained its traditional high regard for classical 
learning. But there was nonetheless a profound challenge to that learning 
brought on by the Mongol administration of the realm. Chinese literati 
developed a number of intellectual approaches to this challenge, one 
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would assume, but among them the question that was addressed by many 
was one of how to erect a comprehensive and fundamental legal standard 
for the realm. As long as the rulers were unwilling to take that step, the 
scholars were strongly inclined, even impelled, to do that for them. Of 
course, their efforts could never be completely convincing, since nothing 
could take the place of a formal, statutory code promulgated under the 
endorsement of the founder of the dynasty. But their efforts were imagi
native and to a great extent must have been persuasive, if only in a rough 
compensatory manner. 

Chinese efforts to induce the Mongols to adopt what the Chinese 
considered a permanent moral law were continuous. Not only were the 
Mongol emperors considered fully legitimate by many Han Chinese sub
jects of the Yuan, but many of the scholars among the latter articulated 
the idea that the son of heaven and his law were supreme. Thus the well-
known scholar official Chang Yang-haoaz (1270-1329) stated in his widely 
circulated handbook Mu-min chung-kuha (Frank Advice for the Magis
trate) that, "Now the law is [the law of] the Son of Heaven. If the people 
should violate it, they violate the law of the Son of Heaven."47 

The view that the emperor was the highest authority in the civilized 
world had long been the established view in China. The Mongol con
quest, however, did nothing to undo that notion, for Chinese scholars 
continually urged their Mongol sovereigns to recognize their supreme 
place and to promulgate legal norms for the entire realm. The scholar 
Yao Shubb (1203-1280) presented lengthy discussions on "the great craft 
of governing the state and pacifying the empire" in order to "cure the 
maladies of the time." He argued that the emperor should endeavor to 
establish institutional discipline and order, a concept expressed with the 
words kang-chibc (or sometimes as chi-kang),bd by seeing that the em
peror's commands were enforced, a statutory code was adopted, and 
criminal cases were carefully judged. If these things were done, he 
claimed, "then the powers of life and death will be held by the Court, 
the feudal lords will not arrogate power, great crimes will not be let off 
improperly, trivial errors will not be stricken with the ultimate punish
ment, and the innocently sentenced will have opportunities for ap
peal"4 8 

Yao Shu's emphasis on the need for the Court or the throne to grasp 
firmly "the powers of life and death" is a plea for judicial and institu
tional rationality and centralism. The thrust of his argument is that in 
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the absence of rationality and centralism, the legal order of the realm 
will be one of chaos, inconsistency, and unreasonable punishments. 

A near contemporary of Yao's was Li Chihbe (1192-1279), and it 
was Li who singled out the theme of institutional discipline and order for 
special attention. He linked it with specifically legal measures: 

In general, if there are laws and standards of measurement (fa-tu\bt there will be 
good government. . . . Now, the way to make good government is merely to 
establish legal measures and to rectify institutional discipline and order (cheng 
chi-kang).1** Institutional discipline and order exist when those above and those 
below each maintain [their proper places]. By legal measures is meant the use of 
rewards and punishments to show [the meaning of] reprimands and exhortations 
(shang fa shih ch'eng ch'uan).bh49 

In Li's eyes, "legal measures" were the key to political order, for without 
them "it will be a matter of sheer luck if the empire is not thrown into 
chaos."50 

Similar points were even more eloquently made by the scholar Sung 
Tzu-chenbi (1187-1266), a northerner who had served in the "brain trust" 
of Yen ShihbJ (1182-1240) in Tung-pingbk (modern southwest Shan
tung).51 In 1259, during Khubilai's wars against the Sung, Sung Tzu-
chen was summoned to give advice to the rising general and future em
peror. He impressed Khubilai so much that a year later he was appointed 
to a position in Khubilai's new government, after the latter's assumption 
of the throne. In Sung's new position he submitted a list of ten items 
which he considered essential for effective government. One of these dealt 
with the importance of a statutory code: 

[The power to confer] office and court rank are the "handles" (ping)blS2 [of power 
which are wielded] by the ruler, whereas the official examination system should 
entirely be under the Board of Personnel. As for the statutory code and com
mands (lii ling), they are [the basis] of institutional discipline and order (chi-kang) 
in the dynasty and should be fixed as early as possible.53 

The point that a statutory code would facilitate the ruler's exercise 
of supreme power and assist the maintenance of orderly administration 
was followed by a subsidiary point. This was that the often unruly bu
reaucracy would more easily be disciplined if a statutory code were 
adopted, for only such a code could serve as a general law for the entire 
dynastic era. 

This point appears frequently in Yuan writings, and was most clearly 
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stated by the northern scholar Ts'ui Yti,bm a Chinese with a Mongolian 
literary name. He was acting as head of the Ministry of Justice when he 
presented Khubilai in 1283 with a memorial detailing eighteen political 
and legal matters for the leader's attention. One of his points was that 
"The censorial officials (hsien-ts'ao)hn have no laws by which to keep 
themselves, and this is why treacherous people have no scruples. It would 
be best to determine a statutory code and commands (lii ling), which 
would serve as the legal norm (fa) for the entire era."54 

Many other scholars pressed for the adoption of a statutory code for 
the dynasty.55 Their arguments were couched in various terms, and many 
of them brought forth the criticism that contemporary law was unduly 
harsh. They attacked what they considered the excessive use of general 
amnesties by the Court, which led to the freeing of many criminals who 
deserved severe punishment. They felt that the rulers should not indulge 
the demands of the Buddhist monks, who often urged the proclamation 
of amnesties, and that instead the rulers should make an effort to see that 
criminals received their just punishments.56 

It was the theme of the supreme power of the emperor, however, 
which received the greatest attention from the literati writers on statecraft. 
The security of the entire structure of the dynastic system hinged, in 
some writers' views, on the prestige and power of the throne. Su T'ien-
chuehb0 (1294-1352), the famous compiler oiKuo-ch'ao wen-lei** (Lit
erature of Our Dynasty classified by Genre) and Kuo-cKao ming-cKen 
shih-luehh(l (Records of Eminent Officials of Our Dynasty), and a famous 
judge in his own right, held views of this nature.57 As Su put it in a 
memorial: 

Rewards and punishments are the great handles [of power exercised by the ruler] 
of the state. The institutional discipline and order (chi-kang) of the Court depends 
upon them [i.e., upon their proper use]. Thus, if in rewarding one does not 
overlook the meritorious, then devoted officials will be encouraged [to serve well]. 
If in punishing one does not overlook the guilty, then evil persons will be fright
ened. If there are lapses in these two, then the institutional discipline and order 
will inevitably be destroyed.58 

There is a strong element of Legalism in this view, as it, like the 
others, borrows the idea of "handles" from Han Fei Tzu.br But this Le
galist position is offset by the simultaneous adoption of the "Confucian" 
position, to the effect that law is merely an auxiliary measure in the 
administration of good government. Su T'ien-chueh made this point quite 
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clear in a memorial requesting the Court to order the compilation of a 
sequel to a code of regulations known as the Ta Yuan t'ung-chihbs (Com
prehensive Institutes of the Great Yuan).59 In his memorial Su wrote: 

Law is the impartiality of the empire used to augment good government. A sta
tutory code (lii) is the canon of an age which is used to put the law into practice. 
Therefore ever since ancient times the rulers of dynasties have always established 
the law for an age (i-tai chih fa).ht In enacting the law, it has always been nec
essary to institute a fixed statutory code (i-ting chih lu).hu60 

Su then went on to argue that as legal institutions and penalties were 
auxiliaries in the establishment of good government, it followed that it 
was necessary to provide formal instruction in the statutory code at schools 
known as lu-hsuehbv (school for the study of the statutory code). He con
tended that the examination system should incorporate a /u-Fo,bw or a 
special category for candidates choosing to offer themselves for office on 
the basis of their mastery of legal studies. He thought this would be es
pecially valuable as a way of examining the clerks (li)hx who staffed the 
government, but who were not ranked officials.61 Since the li or clerks 
handled the bulk of the technical legal work, Su apparently felt that the 
dynasty should test them on their knowledge of the law. 

Su Tien-chueh's position is that while law is merely an auxiliary 
arm in the service of the government, it is nevertheless a repository of 
"impartiality" (kung).hy As such, it is the lii or the statutory code which 
bears the burden of articulating that impartiality and which makes it pos
sible for the government to institute a just legal system. 

Similarly, the scholar Chang Kueibz (d. 1327) focussed on the im
portance of the ruler's authority in a memorial to Yesun Temur (the 
"Tai-ting Emperor," r. 1323-1328). He asserted that the authority of the 
emperor must be jealously guarded and maintained, because upon it rested 
the security of the dynasty and its people. The notion of imperial au
thority which he promoted was rooted in the ancient Shang shuca or Book 
of Documents. In his memorial, which he drafted with a colleague, he 
wrote: 

In the Book of Documents it is written: "It is the ruler who dispenses rewards, 
and it is the ruler who dispenses punishments. As to the servitors (ch'en),cb it 
should never occur that they dispense rewards and punishments. . . . If it occurs 
that servitors dispense rewards and punishments, it is injurious to your house and 
baleful to your state."62 This is because granting of life and death, bestowing or 
taking away, these are the "balances" {ch'uan)cc of the Son of Heaven, and they 
must not be stolen by the servitors below.63 
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The Book of Documents teaches the importance of the rewards and pun
ishments which are employed by the all-powerful ruler to effect his or
derly rule over the realm. Should these powers devolve upon persons 
below the ruler, the consequence for orderly rule will be disastrous. 

The ancient Kung-yang school taught ideas similar to these. They 
taught that the ruler was the supreme power or judge in the empire and 
that he should exercise his discretionary power to make exceptions to the 
norms. This power was termed the "balance" (ch'iian), because it repre
sented the power of the ruler to weigh the merits of unique cases and to 
formulate policy toward them accordingly even if it meant disregarding 
the standard policy applicable to usual situations. In Chinese, cKiian also 
acquired the meaning "exigent," which applied to making an interim 
decision in the light of exigencies. It was often contrasted with the words 
ching ("standard") and cKang ("constant" or "abiding").64 By Yuan times 
the word had acquired a range of meanings including "weighing," "eval
uating," "judging," and "taking irregular action in accordance with exi
gencies," and even "temporary measures or appointments." In short, 
something close to the modern idea of "power" is meant by ctiiian, but 
only in the sense that it refers primarily to decision-making "under power," 
i.e., exigently, and to the "power" to authorize exceptions to the "stan
dard" or the norm. 

The earliest explanation of this notion, and the application of it to 
the "power" of the ruler, is found in the ancient Kung-yang chuan,cd the 
Kung-yang Commentary to the Spring and Autumn Annals: 

[Chi Chung] is to be considered as knowing how to weigh the exigencies (chih 
ch'iianf*. . . . What is meant by weighing the exigencies? It is going counter to 
the standard (ching), such that good shall result [as a consequence].65 

This same idea was reiterated clearly by Tung Chung-shu in his influ
ential work Ch'un-ch'iu fan-lucf (Luxuriant Gems from the Spring and 
Autumn Annals): "Although weighing the exigencies entails going counter 
to the standard (ching), it must nevertheless remain within the realm of 
the acceptable."66 As will be noted below, Tung was a famous adjudi
cator who used the Spring and Autumn Annals in writing his decisions. 

In their remarks to the emperor, Chang Kuei and his colleagues 
were urging him to "display the celestial (i.e., imperial) awe" (chang 
t'ien-wei)cg and to punish a particular Mongol noble who had usurped 
considerable power from the throne. Without entering into the facts, let 
it suffice to note that Chang felt that unless the emperor took steps to 
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grasp power in his hands, the "institutional discipline and order of the 
dynasty" would deteriorate even further.67 

Chang Kuei's demand that the emperor take steps to grasp the au
thority that institutional order and discipline required was echoed by his 
sinicized Arab contemporary Shan-ssuch (Sams) (1278-1351). Sams was 
an extremely prolific writer, a scholar of the Chinese classics, and a stu
dent of imperial rule. He once submitted to Tugh Temur (Emperor Wen-
tsung, r. October 1328 to February 1329 and September 1329 to Septem
ber 1332) a text entitled Ti-wang hsin-faci (The Emperors' and Kings' 
System of the Mind). Sams urged the emperor to adopt several improve
ments in his administration, and among them a few have importance to 
the present discussion. He urged, above all, that the ruler should "grasp 
the balance and the rope" (Ian ch'iian kang\c* his metaphor for saying 
that the ruler should firmly hold in his own hands the means of power. 
Sams also urged the ruler to unify the penal statutes and to relax the web 
of prohibitions, so that genuine criminal behavior would be properly 
punished.68 

From these examples, it would seem fair to conclude that many 
scholars in the Yuan period, including both Han Chinese and non-Han, 
believed that the ruler was the only legitimate seat of power and author
ity. They frequently alluded to something in the nature of a "constitu
tion" of the dynasty, according to which the powers of life and death, 
rewards and punishments, were reserved exclusively for the Son of Heaven. 
A word sometimes used for this "constitution" hsienck is also used in the 
modern Chinese for "constitution." Sams, for example, called on the 
ruler to uphold the ch'eng-hsien or "established laws" (elsewhere trans
lated "written laws") of the dynasty. The word hsien appeared earlier in 
the text from the Tang Code with Commentary, and it has a range of 
meanings including law, pattern, and the way of doing things. Thus the 
notion ch'eng-hsien means the "established laws" of the dynasty. The 
term dates all the way back to the Book of Documents.69 

In the absence of a formal statutory code, which would have pro
vided a solid footing for the "established laws" of the dynasty, at least in 
the eyes of those primarily concerned with China, scholars sought an 
alternative foundation for the "established.laws" or constitution of the 
dynasty. Direct argumentation was one means by which this was done. 
Hence the marked tendency to attribute total power and authority to the 
Son of Heaven. It almost seems as if they were overcompensating for the 
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lack of a legislated eternal norm (i.e. a lii) by devising one based one 
based purely on classical authority and reason. Thus we frequently find 
Chinese literati taking hard-line authoritarian positions with respect to 
the sentencing of offenders before the law. The Mongols, by comparison, 
appear indecisive and soft.70 

An early instance of this, aside from ones already cited, involves the 
northern scholar Chang Hsiung-feicl (d. 1286). When Li-choucm in mod
ern Hunan was taken by the Mongols, he was sent to restore order. Two 
rich merchants had violated laws against dodging taxes and committing 
assault, but because the local officials had been softened up with bribes 
the merchants were going to get off with light punishments. When Chang 
found out about it he insisted on having them punished with severity. 
The sources say that someone asked why he was taking such a trivial case 
with such seriousness, and he explained, "My purpose here is not to 
restrain those who would defraud on taxes or assault people, but to cor
rect the misrule of the Sung and give a warning to those who do not fear 
the law" (cKeng pu wei fa che).cn71 

Chang evidently felt that the Sung had been incapable of dealing 
with corrupt officials who flouted basic legal standards. As a conse
quence, people under the Sung did not fear the law. Chang undertook 
to rectify that. In his view, the stability and strength of the dynasty rested 
on the ability of the legal system to inspire fear in the minds of the people 
and the officials, because only fear would dissuade them from violating 
the law. The "fear" (wei) that he had in mind, of course, was the fear of 
prompt and just, if not even harsh, punishment. Chang evidently hoped 
to create a general fear of the law and of state power. He likely thought 
this would help establish an atmosphere of authority and intimidation on 
behalf of the Mongols. His ultimate goal was a state free of alleged Sung 
defects and leniency, one resting on a law-abiding populace and a stable 
social order. 

FOUR YUAN SCHOLARS ON LAW AND IMPERIAL 
AUTHORITY 

Hu Chih-yuco (1227-1293) was a northerner who began service in gov
ernment under Khubilai in 1260.72 For the next thirty-three years he 
served in government as an influential official known for a deep concern 
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for institutional discipline and order. Although he apparently never be
came a close personal advisor of Khubilai, he was highly regarded as a 
man of learning by his contemporaries. A prolific writer, he produced 
model essays notable for their clarity and boldness. 

In his essay "Lun ting fa-lii"cp (On Determining the Statutory Laws), 
Hu Chih-yu confronts directly the radically different natures of Chinese 
and Mongol law and makes the startling proposal that these two systems 
be integrated. He evidently recognized the conflicting pulls of the indig
enous Chinese legal tradition, which was regarded as a local phenome
non, and the law of the superimposed Mongol empire, which was in 
some respects transnational. A formal integration of the two legal systems 
or traditions would have been helpful as a measure to overcome the con
tradiction, at least in theory. 

Elsewhere Hu had recognized that "to rule Han people one must 
employ Han law, and to rule the Northerners [i.e., the Mongols] one 
must employ northern law." He also recognized that "It is also permis
sible to select that which is appropriate [from both types of law] and 
employ them both together." The only caveat he insisted on was that 
"there has never been anyone who could accomplish something without 
instituting laws."73 

In "On Determining the Statutory Laws" Hu observes that the entire 
bureaucracy suffered from the lack of a set of legal norms which they 
could enforce. "They dare not rely upon the old statutory code of the 
Tai-ho era [i.e., the Chin Tai-ho lii], and as for the Mongolian ancestral 
family law, the Han people cannot fully comprehend it."74 Thus in prin
ciple even if one wanted to require the bureaucracy to apply the family 
law of the Mongols as the law for China, the bureaucracy would not be 
equipped to do that. Therefore, Hu proposed that scholars should get 
together to select one or two hundred articles in the Chinese laws that 
relate to matters of great importance, and that these articles should be set 
down and explained in Mongolian and Chinese. As he put it, 

[These articles] should be placed in parallel to the established laws (ck'eng-fa)Qq 

of the [Mongol] ancestors. When circumstances and intent are similar, then ex
plain them in Mongolian letters. When they have been explained with approxi
mate clarity, they should be presented to the throne so that they will then be 
enacted [as law]. "Above there will then be the Way to follow, and below there 
will be the laws to observe/'75 Then the empire will be fortunate indeed.76 
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The process which Hu proposed here would result, he evidently hoped, 
in the endorsement by the Mongol rulers of Chinese or Han law. But it 
would not, however, have been an unconditional endorsement. Only 
that part of the Han law which had parallels in Mongol clan law would 
be treated in the proposed manner. Thus the product of all this would 
have had a universality as far as the Mongol empire and its Chinese share 
were concerned. 

Hu also wrote an essay entitled "Lu chih fa"cr ("On Ordering the 
Laws")-77 In this essay he outlined his view of imperial authority and 
proposed a further strengthening of the center of legitimate power repre
sented by the throne. He noted that "law is the great balance (ch'uan) of 
the ruler of humanity and the impartial instrument (kung-ch'i)cs of the 
empire." From this supposition, he drew the inference that the establish
ment of an orderly legal system occurred when the ruler held firmly the 
"balance" and gave it weight in the handling of affairs. Lacking these 
conditions, no orderly legal system could be established. 

He explains his thoughts as follows: 

The establishment of laws by a dynasty means that a murderer deserves such and 
such a punishment, or someone who wounds a person or who is a robber deserves 
such and such a punishment. Henceforth, evil-doers are caused to fear the law 
and dare not to violate it; when a transgression occurs it is always dealt with by 
the law. Even though there may be dishonest officials and old [and crafty] clerks, 
they will not be able to distort the administration of justice. And when, in the 
course of applying the law against crime, error is committed either in the direc
tion of lenience or severity, the officials will receive a proportionate punishment 
for their crime (ti tsui).ct7S In such a situation good people can rely upon the 
law; good clerks can have laws to which they shall adhere; and those devoted to 
evil will have the law to fear, to be terrified by, and to be executed by. The small 
and the large, the noble and the low, all will look only to the law, daring not to 
contravene it. They are awed (wei)cu without being angered, and they die without 
bitterness [because the executions are just]. Is this not truly the great "balance" 
(ch'uan) of the ruler of humanity and the impartial instrument of the empire?79 

For Hu Chih-yu, an orderly legal system is one which deters people from 
committing crimes. It accomplishes this by enforcing punishments 
promptly and justly, serving as a deterrent to misconduct. Such a system 
is legitimate, Hu says, and as a consequence people of all walks of life 
will accept its judgments with equanimity. Only when the ruler takes 
into his own hands the supreme power and authority to reward and pun-
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ish will the legal system function properly. Thus Hu calls for a realization 
of the proper and supreme power of the throne. 

The opposite condition, when the ruler fails to grasp the power and 
authority, is one of judicial chaos and rampant corruption. This occurs 
when the "balance slips down to the ministers below." When that occurs, 
there are no general legal norms. As a consequence, legal judgments will 
be inconsistent, bribery and favors will pervert the administration of jus
tice. Such was the situation in Hu's day, he claimed: 

Nowadays, since there is no law, each town has a different administration, each 
county has different laws, each district (chou)cv has a different text (wen),cw each 
commandery {chiirif* has a different set of records (an\cy each of the Six Boards 
has a different policy (0,cz, and each of the three chancelleries has a different 
viewpoint (/i/n).da8° 

Under these chaotic circumstances, appeals are impossible, and the pow
ers to grant life and death and rewards and punishments have shifted 
entirely to the clerks in government. Thus innocent people are being put 
to death, and officials of good conscience are unable to do anything about 
it. As a consequence, "the common people know to fear the clerks but 
not the law. They know of the country but not of the [imperial] Court." 
In this situation, standards of right and wrong are turned upside down. 
The risk to the community is grave, he claims, for in such a situation it 
is difficult to continue to behave as a human being. Thus, he asks, using 
an expression from Mencius, "If a person loses his original heart (pen-
hsin\dh then he is no better than a tiger or a wolf. How can good gov
ernment be achieved?"81 

The alternative Hu Chih-yii outlines for the ruler is a choice be
tween taking and exercising prudently the powers that normally accrue to 
the throne, or leaving humanity to be reduced to the level of untamed 
maneating beasts. 

Hu may have been a northerner, but his views were not represen
tative of any known geographic uniqueness. The southern scholar Wu 
Ch'engdc (1249-1333) had a similar interest in the establishment of a 
legal system based on a coherent set of laws and a throne that held and 
exercised authority. He also believed that a proper education demanded 
a thorough knowledge of statutory law. 

Wu was a native of Lin-ch'uan,dd Kiangsi, the home of the North
ern Sung reformer Wang An-shihde (1021-1086).82 Kiangsi, on its part, 
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had become by Yuan times well known for the customary litigiousness 
and contentiousness of its inhabitants.83 It was a center of legal refor
mism and professionalism during the Yuan period, and there the publi
cation of important legal texts was actively pursued.84 Thus it should not 
be surprising that Wu Ch eng revealed a deep concern for law and order 
in his works, in addition to his concerns with classical Confucian learn
ing. 

Wu Ch'eng's belief that a knowledge of statutory law was an essen
tial part of learning is revealed in the curriculum he drew up for the 
Imperial College. Entitled Hsiieh-t'ungdf (Tradition of Learning) the cur
riculum required the study of the Sung statutory code, the Hsing-t'ung.85 

Aside from this, Wu's intellectual interest in law is shown in two impor
tant writings. The earlier one, dated 1317, is a "policy question" (tse 
wen)dg for the provincial examination for that year. He drew up three 
such questions in his capacity of ssu-yehdti, or Director of Studies of the 
Imperial College.86 The later essay is a preface to a private compilation 
of statutory law, a handbook to the Ta Yuan t'ung-chih of 1323.87 

In his "policy question" Wu does not take a position on the use of 
law and the importance of a statutory code, for his purpose is to elicit 
carefully constructed arguments from the examinees. But from the way 
the question is constructed, it would seem that a particular attitude to
wards the law is implied. 

Wu's question hinges on a very subtle point. He observes that while 
no statutory code was in effect to provide the legal norms for the realm, 
the many ad hoc subsidiary statutes known as lidi and ri/cm-/i,dj which 
serve as guides to judicial practice, in fact "accord with the principles of 
heaven" and "match the circumstances of human beings." In this light, 
then, it would be plausible to argue that a statutory code was not needed. 
But this is precisely the issue that Wu Ch eng raises in his policy ques
tion. 

The question begins by noting that "In antiquity, the sages em
ployed punishments and administrative measures [i.e. laws] in the gov
erning of the empire, and they established laws and institutions (fa-chih)dk 

to transmit to later generations." In subsequent times, there were a num
ber of statutory codes which were prepared by various rulers. Continuing 
this trend, "the Han succeeded the Ch'in and compiled the first statutory 
code and commands (lii ling)." 88 

Wu then turns to the relationship between "the laws of a state" 
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(pang-hsien),dl using an ancient term from the Book of Odes,*9 and the 
welfare of the people. He notes that such laws are essential if "treacher
ous and conniving clerks" are to be prevented from manipulating the 
penal system to enrich themselves. Clearly, the implication is that some 
standard basis for the laws is required if corruption of the legal system is 
to be averted. But he does not suggest that a formal statutory code is 
necessary in order to do this, for as already indicated one might plausibly 
argue that a code already existed in an informal or de facto manner. 

To add an interesting intellectual dimension to the argument, Wu 
alludes to the Northern Sung scholars Wang An-shih, Ch'eng Idm (1033-
1107), and Su Shihdn (1036-1101). The examinee was probably expected 
to recognize these allusions right off. Wu's question, with the allusions 
identified, reads as follows: 

It was said [by Wang An-shih] that the statutory code [the Hsing-t'ung] was an 
example of "the clerkly style" (pa-fen shud0).90 [Ch eng I said that] he had his 
insight.91 The great scholar of I-lodp [i.e., Ch'eng I] deeply approved [of Wang's 
view]. Is one to suppose [from this] that scholars devoted to the Way and Virtue 
will find something of value in a statutory code? Someone [i.e., Su Shih] once 
said that he studied books but never the statutory code.92 He had something to 
be sarcastic about, but when he explained the classics he cited the text of the 
statutory code. Is one to suppose that highly principled men of letters need not 
reject the statutory code?93 

Concluding, Wu then asks the examinees to explain whether a sta
tutory code was necessary. He notes that there are basically two current 
positions with respect to this question. One position held that the current 
substatutes and precedents should be combined with the ancient Tang 
Code to yield a statutory code relevant to the present day. The other 
position was that the current substatutes were really no different from a 
statutory code and that therefore a new code was unnecessary. Wu asks 
simply, "are they right or are they wrong?" 

Wu's questions cannot be answered merely by rote recitation of clas
sical texts, for they require careful thought and analysis. Aside from the 
difficult question of the necessity for a statutory code at all, given the fact 
that there were many substatutes and precedents in use which seemed to 
serve the needs of the legal system, Wu also directs attention to another, 
equally interesting question. He points directly to the great irony of the 
position of legal thought and study within the larger Confucian intellec
tual tradition. Great Confucian scholars of the stature of Wang An-shih, 
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Ch eng I, and Su Shih, who represented very different types of learning 
within the Confucian school, seemed to agree reluctantly that the statu
tory code was extremely valuable to the well-being of the community. 
And while Su Shih may have said he preferred not to study the code, he 
in fact knew it very well and even cited it when elucidating the meaning 
of the Confucian classical texts. Wu's challenge to the candidates for 
degree is not only that they discuss the importance and relevance of a 
formal statutory code that might be enacted in their era, but also that 
they address the apparent irony and dilemma of the traditional Confucian 
learning with respect to the importance of law. 

One imagines that well-reasoned answers to the question could ar
gue in support of the view that a statutory code was essential to legal and 
political stability, or the precise opposite, without being automatically 
failed by the examiner. Either possibility is implied in the question. The 
real import of the question concerns the role of the man of learning vis
a-vis the legal system and the importance of that role to the community 
at large. The breadth of the question is thus extremely impressive and 
demanding. 

Wu's suggestion that some of his contemporaries believed the Tang 
Code actually enjoyed de facto efficacy in Yuan times is borne out by 
another essay of Wu's. This is his preface to Ta Yiian t'ung-chih t'iao-li 
kang-muaci (Outline and Digest of the Classified Substatutes in the Com
prehensive Institutes of the Great Yiian), compiled by his friend from 
Lin-ch'uan, Chang Shao.dr94 Chang Shao had compiled his digest to 
serve as a handbook or guide to the Ta Yiian t'ung-chih, a compilation 
that had been promulgated by Shidebala (Emperor Ying-tsung, r. 1320-
1323). It was designed to serve as "the new statutory code (hsin lii) of the 
Great Yiian," as Wu Cheng points out. Furthermore, while in itself the 
Ta Yiian t'ung-chih was not a statutory code, it nevertheless closely re
sembled one: "If one place the former [Tang ] statutory code and the 
new compilation [i.e., the Ta Yiian t'ung-chih) together, the language 
and style would differ, but the meaning and principles would largely be 
identical. [The Ta Yiian t'ung-chih] employs the ancient statutory code 
indirectly [lit. "secretly"] and yet ostensibly does not employ it. It abol
ishes it in name but not in substance."95 

The original preface to the Ta Yiian t'ung-chih also makes the point 
made by Wu Ch'eng. The preface is by the prominent scholar Po-chu-
lu Ch'ungds (1279-1338), a man of Jurchen descent who served in po-
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sitions of influence under the Mongols.96 Po-chu-lu observed97 that the 
Ta Yiian t'ung-chih helped the dynasty to overcome the absence of an 
official statutory code and served to guide officers and clerks in the con
duct of their duties. The dynasty had acquired its ch'eng-hsien or "estab
lished laws" during the reigns of its emperors, but these were not any
where set down in a coherent and accessible compilation. Thus Po-chu-
lu hoped the Ta Yiian t'ung-chih would serve that purpose. 

Another scholar who expressed the view that only a firm set of legal 
institutions could protect the integrity of the dynasty was Ou-yang Hsuandt 

(1283-1357),98 descendant of the famous Northern Sung scholar Ou-
yang Hsiudu (1007-1072). Ou-yang Hsuan received the chin-shihdv in 
1315, when the examination system was revived. His speciality was the 
Book of Documents, a fact which is revealed in his view of law.99 

Ou-yang wrote a preface for a compilation of regulations known 
under the title Chih-cheng t'iao-kodw (Regulations of the Chih-cheng Era 
[1341-1368]). 10° In this preface he observed that in antiquity the officers 
of a state at the beginning of the New Year would publicly post the laws 
at the gate of the palace. The laws in question, according to Ou-yang, 
were those that pertained to "administrative and educational measures, 
and to the trying of criminal cases." The classic text on government, the 
Chou lidx (Rites of Chou) preserved that regulation, Ou-yang notes. Fur
thermore, in the Book of Documents the officers of a state are charged 
with the task of "examining clearly the penal code (hsing-shu) and mu
tually deliberating [on the punishments]."101 Thus the classical texts en
dorse the importance of publicly proclaiming the laws and of critically 
debating the punishments called for by those laws. 

The Book of Changes is also invoked by Ou-yang Hsiian to illustrate 
the importance of laws and their interpretation. He cites the text of two 
hexagrams, Shih-k'ody ("Biting Through") and Feng62 ("Abundance"). The 
former states: 

Thunder and lightning: 
The image of Biting Through. 
Thus the kings of former times made firm the laws 
Through clearly defined penalties (hsien wang i ming fa ch'ih fa).ea102 

And the latter states: 

Both thunder and lightning come: 
The image of Abundance. 
Thus the superior man decides lawsuits 
And carries out punishments (chiin-tzu i che yii chih hsing).eb103 
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These images lead to Ou-yang's concluding remarks on the value of the 
compilation of regulations for which he wrote these remarks: 

The images of the two hexagrams employ thunder and lightning to manifest the 
power of heaven (T'ien-wei)ec [i.e., the metaphor for the awesome power of the 
emperor]. From now on the officials in charge of criminal cases, and the scholars 
who enforce the laws, when they take up their posts and engage in governing 
they will have this compilation to rely upon. Do not be irreverant towards the 
laws of the dynasty (kuo-hsien);ed do not violate the norms of heaven (t'ien-ch'ang).ee 

"Punishments aim at the elimination of punishments," [as it is stated in the Book 
of Documents].104 It begins here indeed. It is also stated, "Be earnest. Be rever
ent."105 

Ou-yang Hsuan's belief in the law as the sine qua non of an orderly 
community was profound. This is demonstrated in his long, detailed, and 
expert history of the legal disputes over a piece of land in Fen-ief county, 
Kiangsi.106 The case took many years to resolve, and its roots lay in the 
last years of the Southern Sung. The land in question had been bought 
by a Buddhist monk in 1273. He had assumed a lay person's name and 
bought the land for his temple, but in doing so he violated Sung law. 
According to Ou-yang, Sung law forbade temples from buying land from 
common people (min)eg if the temple already possessed "endowed lands" 
(ch'ang-chu t'ien).eh An initial legal ruling held that the land had to be 
turned over to the Fen-i School, and for some twenty-eight years the 
school had benefited from the revenue from this land. But in 1300, for 
various reasons the temple regained possession of the land. Furthermore, 
the income from the land had been used by the monks to finance their 
legal maneuverings to keep the land. After appeals, hearings, and other 
legal actions, the land was finally returned to the school by the authori
ties. At this Ou-yang observed: "The case of forty-odd years finally came 
to an end. . . . I remark that . . . things are one's own when the law 
is operating properly, and they are not one's own when it is not. The 
monks broke the law, and the land was returned to the government. The 
government gave the land to the school; the school received it from 
the government, not from the monks."107 For Ou-yang, the law and the 
state were of fundamental importance to the institution of property. In 
his eyes, the case supports the view that there could hardly be an orderly 
civilization without government support of property rights through careful 
enforcement of the law. Ordinary human beings with limited resources 
were vulnerable to injury and therefore needed the protection of the law 
and the state. At the same time, that law was subject to abuse in the 
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absence of careful supervision and study. Thus the case of Fen-i School 
illustrated the importance of laws that were accessible to the people and 
which were conscientiously administered by the state. 

These views were articulated more precisely by Ou-yang Hsiian in 
an answer to a "policy question."108 The question mentioned four major 
problems then current in political affairs, and it directed the examinee to 
take up each of them to propose solutions. One of the four was "the 
failure to establish a statutory law" (fa-lii chih wei ting).ei 

In his answer, Ou-yang pointed out that the dynasty had enacted 
the Chih-yuan hsin-ko (promulgated in 1291). But he also noted that 
actual legal decisions may not always correspond fully with the provisions 
in that compilation. Therefore it was necessary to consider the question 
of the compilation of a statutory code. He noted that the essential thing 
in an orderly legal system was the recruitment of the legal experts, the 
fa-liei or clerks who specialized in legal matters. It was the clerks who 
actually applied the the regulations and laws to criminal matters. In Ou-
yang s time, the legal system suffered from two main problems: the slip
shod recruitment of the legal experts, and the absence of a statutory code. 
Although there was no code, there were a great number of subsidiary 
statutes and regulations. These were so numerous, in fact, that criminal 
cases were handled as though they were merely "routine matters" {ch'ang-
liu).eK The officials themselves did not even examine all the various laws 
in effect. Consequently, "judgments are made on the basis of their joy or 
anger, everything depands on their likes and dislikes." The solution to 
this problem is the compilation of a formal statutory code. As Ou-yang 
put it, "without a written code (cKeng shu),ei we approach entrapment of 
the common people."109 Such a code must be publicly promulgated to 
be effective, he said. Alluding to an ancient precedent, he wrote: "In 
antiquity Tzu-chanem cast the Penal Code (hsing shu). Although it is 
said that Shu-hsiang611 laughed at him, [the state of] Cheng had good 
government because it was able to stop crimes."110 

In this passage, although Ou-yang does not use the word /u, it is 
apparent that he was referring to the problem of a statutory penal code. 
In the course of making his argument, Ou-yang challenges a part of the 
Confucian tradition. The story of Tzu-ch'an and the criticism of him is 
often cited as an example of early Chinese views of law. According to the 
traditional view, Tzu-ch'an's public display of the penal code in the state 
of Cheng opened a Pandora's Box of nasty litigiousness among the people 
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and led ultimately to a nearly universal degradation of the political system 
and of public morality. The hostile view of Tzu-ch'an is recorded in the 
Tso chuan,eo the commentary to the Spring and Autumn Annals that 
enjoyed virtual "classic" status among the ancient books; the hostile view 
was in turn copied nearly verbatim into the Han shuep (History of the 
[Former] Hans Dynasty) by the historian Pan Ku.eq U 1 Ou-yang's view is 
clearly diametrically opposed to the traditional view, for he claims that 
Tzu-ch'an was on the correct path when he made the law a matter of 
public record. Thus, he would argue, the Yuan should follow Tzu-chan's 
example. It should adopt a code and promulgate it throughout the land. 

CH'UN-CH'IU STUDIES: (A) THE PRE-YUAN DEVELOPMENT 
IN LEGAL CONCEPTS 

The intellectual tradition proved to be extremely resilient during the era 
of Mongol rule, and one source of its resiliency was the tradition of 
classical studies, especially that concerning the CKun-cKiu.ev The CKun-
ch'iu or Spring and Autum Annals, one of the Five Classics, is a chron
icle of events in the ancient state of Lu during the period 722 to 481 
B.C.112 Tradition held that it was compiled by Confucius. Ever since Han 
times, this terse classic had provided grist for the mills of scholars who 
sought to uncover the hidden judgments of the sage. Since it was be
lieved that those judgments could be determined by careful study of the 
text and its commentaries, the text and the commentaries were viewed as 
a potential source of eternal standards of right and wrong. The text in 
particular was regarded as a repository of moral law, couched in the 
"righteous decision" made by Confucius long ago. 

During the Yuan period, the Spring and Autumn Annals took up 
some of the slack caused by the absence of a formally enacted lit. Since 
Chinese views of law demanded that there be a ching or standard against 
which deviations from the norms could be weighed and penalized, the 
importance of the ching (classic) known as the Spring and Autumn An
nals drew much intellectual attention. So did other ching such as the 
Book of Changes. A recent survey has counted some 213 works on the 
Book of Changes in Yuan times, 149 on the Four Books, and 127 studies 
of the Spring and Autumn Annals.113 To a noticeable degree, the Spring 
and Autumn Annals was looked to as a source of moral law, as it was 
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considered a "penal code" consisting of precedents embodying Confucius' 
standard of right and wrong. This "penal code" could provide the proper 
foundation of a coherent legal order, or so it was hoped. 

This approach to the Spring and Autumn Annals long antedated the 
Mongol conquest of China. In antiquity Mencius hsd provided clues to 
the meaning of the work. His insights challenged scholars to explain why 
Confucius would have devoted time to such an apparently meaningless 
collection of facts. The Annals is, at first glance, utterly without signifi
cance. The entry for the year 602 B.C., for example, consists of only 
twenty-one characters and informs us that so-and-so and so-and-so at
tacked the state of Ch'en; it was summer; it then was autumn and there 
were locusts; and finally it became winter.114 What possible significance 
could these facts have had for Confucius, let alone later times? Nothing 
in Confucius' Analects tells us why the master bothered to transcribe 
such apparent drivel from the historical records of the state of Lu. Yet 
Mencius tells us that Confucius had stated that the work by which he 
wanted to be judged and remembered was the Annals. Mencius provides 
a clue to Confucius' reasoning: 

When the world declined and the Way fell into obscurity, heresies and violence 
again arose. There were instances of regicides and parricides. Confucius was ap
prehensive and composed the Spring and Autumn Annals. Strictly speaking, this 
is the Emperor's prerogative. That is why Confucius said, "Those who under
stand me will do so through the Spring and Autumn Annals; those who condemn 
me will also do so because of the Spring and Autumn Annals". . . . Confucius 
completed the Spring and Autumn Annals and struck terror into the hearts of 
rebellious subjects and undutiful sons.115 

As if this were not clear enough, the Han interpretor of Mencius Chao 
Ch'ies (d. A.D. 201) explained that Confucius "set forth the law [or norms] 
of the uncrowned king" (su-wang chih fa)et in the Spring and Autumn 
Annals.116 

Thus the Annals helps to accomplish the task which properly be
longs to the Son of Heaven, namely the provision of a moral law for the 
human community. It may be held to constitute an alternative source of 
authority and law in the event the Son of Heaven fails to uphold his 
expected task. For this reason, the Spring and Autumn Annals remained 
and intensely important subject of study throughout the millennia of 
Chinese history. 

A difficult passage in the ancient Chuang Tzueu text, in the chapter 
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entitled "On the Equalization of Things," supplies another early lead to 
this approach towards the Annals. Translators disagree sharply on its 
interpretation, so the one given here can only be tentative. Chuang Tzu 
said, "The Spring and Autumn Annals supplies the standard for the world 
(ching-shihfv and is the record of [the governing of] the former sage 
kings. The Sage [Confucius] passed judgments [in recording the facts] but 
he did not argue."117 

Chuang Tzu says elsewhere that "the Spring and Autumn Annals 
defines names and duties."118 In this respect, K. C. Hsiao's observation 
is very useful. He pointed out that the Annals was compiled in order to 
help "straighten out real situations" through the application of the doc
trine of "the rectification of names."119 Realizing that he had no direct 
means of altering the ways of the world, Confucius chose the Annals as 
a vehicle for preserving his principles in the hope that ultimately they 
would come to bear. 

As a chronicle of deeds and judgments, then, the Annals verges on 
history.120 As Mencius said, "the style is that of the official historian."121 

Yet like most Chinese historiography, the Annals was meant to be didac
tic. Thus Mencius quotes Confucius as saying, "I have appropriated the 
didactic principles therein."122 If the Annals is history, it is history with 
an overt political and moral aim. The Kung-yang Commentary explained 
that aim clearly: "to quell the rebellious world and return it to recti
tude."123 

Han scholars were deeply intrigued by the Spring and Autumn An
nals and saw in it valuable lessons. Ssu-ma Cruen,ew the great Han 
historian, conceived of himself as a historian in a manner that was built 
on his interpretation of the Spring and Autumn Annals. This is clear 
from his autobiographical remarks appended to the Shih chiex (Records of 
the Historian): 

The Spring and Autumn Annals distinguishes right and wrong, and is therefore 
the strongest [of the Six Classics] in the governing of human beings. . . . The 
Spring and Autumn Annals defines righteousness. For quelling the rebellious 
world and returning it to rectitude, nothing comes close to the Spring and Au
tumn Annals. . . . Therefore the ruler of a state must know the Spring and 
Autumn Annals, for otherwise he will not recognize slander when it appears in 
front of him, or a villain when one is behind him. The official must know the 
Spring and Autumn Annals, for otherwise in managing affairs he will not know 
what is proper, and in dealing with changing circumstances he will not know 
how to weigh the exigencies (ch'uan).124 
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Ssu-ma Ch'ien must have hoped that his Shih chi would also serve 
as a ching or permanent repository of information for later people and 
thus help them to make correct decisions in the face of changing circum
stances (ch'uan). 

During Han times the importance of the judgments in the Spring 
and Autumn Annals was equal to that of the statutory code. In fact, it is 
possible to argue that the Annals served as a code, for it was cited in 
criminal cases as support for judgments. Tung Chung-shu is said to have 
left records of some 232 cases in which the Annals provided all or part 
of the rationale for the legal disposition of the cases.125 Tung, of course, 
was not the only Han scholar to refer to this work in legal cases.126 In 
post-Han times, the practice of referring to the Annals as though it were 
a legal code continued in some dynasties. The Chiney (265-420) and the 
Northern Ch'iez (550-577) both left records indicating that the Annals 
was cited in criminal cases.127 Thus Tung Chung-shu's approach to the 
Annals was not idiosyncratic, but rather general. 

Among the early commentaries to the Spring and Autumn Annals 
we also find evidence of this legalistic interpretation of the text. The great 
Chin dynasty commentator Tu Y(ifa (222-284), author of the commen
tary CKun-ch'iu Tso-shih ching-chuan chi-chieh^ (Collected Explanations 
of the Text of the Spring and Autumn Annals and the Commentary by 
Tso), marks an important milestone in the history of Annals studies.128 

Tu Yii was not only a classical scholar, for he served as the principal 
compiler of the Chin statutory code, and he wrote a commentary to that 
code.129 Beyond these scholarly endeavors, Tu Yii served as a general in 
the Chin defeat of the state of Wu. 

Tu tended to view the Annals as a quasi-legal document or as a 
repository of law. He revealed this in his preface to the commentary 
mentioned above: 

All the precedents (li) that it adduces in order to present its major point are the 
eternal institutions for administering a state, the laws that were handed down by 
the Duke of Chou, and the old statutes (chiu lu)ic of the historical records.130 

As we have seen, this approach to the Annals did not end in Tu 
Yii's time. Not only did it extend into Northern Ch'i times, but there is 
evidence that the Annals was cited in legal contexts well into Sung 
times.131 

In Northern Sung times the Spring and Autumn Annals was the 
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subject of intense interest on the part of scholars. The main approach of 
Sung scholarship tended to follow that set by the Tang scholar Tan Chufd 

and his student Lu Ch'un.fe132 The early Neo-Confucian scholar Sun 
Fuff (992-1057) carried on their work, but in doing so he nevertheless 
continued as a subtheme the legalistic interpretation of the text. He was 
even criticized for being a "Legalist" by other scholars. One person wrote, 
"Sun Fu treated the Spring and Autumn Annals the way Shang Yang 
did law. [According to the measures instituted by Shang Yang], if one 
dropped ashes in the street, he was punished, and if one's stride exceeded 
six cKih in length he was to be executed. One would say his defect lay 
in harshness."133 

Shao Yungfg (1011-1077) had similar ideas to those of Sun Fu, and 
he stated them even more clearly. He said simply, "The Spring and 
Autumn Annals is Confucius' penal code Qising-shu)"'134 Shao's con
temporary Cheng I also viewed the text in this way, and since his ideas 
were incorporated into the Neo-Confucian anthology Chin-ssu /um (Re
flections on Things at Hand) by Chu Hsifl (1130-1200) and Lu Tsu-
ch'ienfj (1137-1181), they became very influential in later times, cer
tainly during the Yuan. Cheng I said that Confucius "wrote the Spring 
and Autumn Annals as the unchanging great law for kings of the next 
hundred generations."135 He criticized scholars of his day for failing to 
recognize "the great law for governing the world" (ching shih chih ta fa)** 
which is set forth in the Annals.136 Cheng Fs idea here may well have 
taken its inspiration from the statement by Chuang Tzu, quoted above, 
to the effect that the Annals "supplies the standard for the world" {ching 
shih, or "governs the world"). 

To make his point even clearer, Cheng I noted that, "The place of 
the Spring and Autumn Annals in the Five Classics is like that of the 
substatutes (tuan-liy lit. "decisional precedents") in the sphere of law."137 

Thus the Annals should be read as an explication of the law code and 
an exemplification of how it should be applied. 

The "law" of the Annals was a universal one in Cheng Fs view. An 
aphorism of his, reported by a student, makes this evident: "The laws (fa) 
of the Three Sage Kings were laws of individual kings, but the law of the 
Spring and Autumn Annals is the unchanging, universal law (pu i chih 
t'ung fa)n for the kings of the next hundred generations."138 

A further example and amplification of this legalistic interpretation 
of the Annals in Sung times is found in a poem by Han Ch'^111 (1008-
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1075), the Sung prime minister,139 about a friend's exegesis of the text. 
Part of the poem reads as follows: 

What Confucius' Spring and Autumn Annals records is 242 years. 
His strict laws must not be violated. 
He sought to show the eternal balance (ch'iian) of the Son of Heaven. 
Rules of ceremonious behavior, music, punitive expeditions, and chastise

ments must issue from the emperor. 
The feudal lords, although strong, must not arrogate [power]. 
King Ping of the Chou moved [the capital] east, and the ruler of Lu was 

Duke Yin, [the first duke in the Annals]. 
The rope (kang){n [i.e. the authority] of the true king was broken and could 

not be rejoined. 
All that the Celestial King had left were his throne and his title. 
The states were autonomous, passing down their titles of duke on their 

own [without authorization from the sovereign].140 

Han ChTs poem records the history of the fate of the Chou Dynasty. Its 
message is that when the "balance" (ch'iian) of the ruler, which is to say 
the ruler's capacity to make decisions about life and death, rewards and 
punishments, and so forth, slips out of the ruler's hands, the dynasty will 
lose its unity and will dissolve into disreputable autonomous states. In 
that situation, the ruling house will lose its actual control and the dynasty 
will eventually crumble. For Han Ch'i, a man whose political career 
involved him intimately in questions of authority and punishment, the 
Spring and Autumn Annals addressed both these matters and offered a 
blueprint for all time. 

In Sung times the theme of "revering the king" (tsun wang)to was 
perhaps the dominant overt theme in Annals scholarship.141 But this was 
a label, in effect, for the broader question of the authority and power of 
the sovereign. Related to it was of course the notion of a universal law 
or norm which made possible the existence of the organized community 
of human beings. A second major theme in Sung Annals scholarship 
was the theme of "repelling the barbarians" (jang i)fp and revenge against 
them for the damage they had caused to the empire after the fall of the 
north to the Jurchens in the twelfth century. This theme, too, can be 
reduced to the question of imperial authority. 

One of the studies of the Annals which was most explicit on the 
question of imperial authority was Ch'un-ch'iu huang-kang luntq by Wang 
Che.fr142 This title might be rendered On Imperial Authority in the Spring 
and Autumn Annals. Wang noted that "if the institutes of statecraft (ching 
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chiKfs can settle the empire, then those in the Spring and Autumn An
nals are all that are needed."143 Thus in Wang's view, the Annals con
tained all the knowledge necessary for the task of administering the em
pire. Not only were the technical matters contained therein, but so were 
the spiritual and moral matters: "If perfect sincerity can assist the moral 
transformation [of the empire], then the perfect sincerity of the Spring 
and Autumn Annals is profound." So long as the ruler "grasped the 
institutes of statecraft and extended perfect sincerity," he could bring about 
the establishment of a united and orderly civilization. Summing up his 
argument, Wang wrote: 

Embodying the Way and Virtue, and thus to maintain them with the rules of 
ceremonious behavior and the law, setting roots in benevolence and righteous
ness, thereby to reinvigorate the balance and the rope {cKilan kang) [i.e. the 
power and authority], revering superior persons and worthy men, honoring the 
good and condemning the evil—these are the balance (ch'uan) of the Way of the 
True King and the task of the Great Peace.144 

Wang's careful study of the "imperial authority" and its presentation in 
the Spring and Autumn Annals was not wholly legalistic. That is, he did 
not argue that the Annals should be viewed as a legal code which set 
forth the laws of a well-functioning community. Yet he clearly drew on 
the long tradition of Annals studies which stressed the nature of the im
perial institution and the powers and authority that should be exercised 
by it. In this sense, then, his work falls well within the trend of Annals 
studies which became most useful to scholars living under Mongol rule. 

Crf UN-CH'IU STUDIES: (B) CH'UN-CH'IU AND LAW 
IN YUAN THOUGHT AND STATECRAFT 

The Mongol conquest put many of the ideas outlined above to a severe 
test. The idea that the ruler should be the sole locus of legitimate power 
and authority in the realm lent itself to borrowing by authoritarian rulers. 
The trend in Sung times had been one of increasing authoritarianism. 
The ruler of the Mongols, which had replaced that of the Jurchens and 
the Han Chinese in the north and south, respectively, was by nature 
authoritarian, especially with regard to the conquered peoples. Under the 
Mongols, scholars continued to espouse the authoritarian theories which 
had earlier been brought forth in connection with the Spring and Au-



126 John D. Langlois, Jr. 

tumn Annals. But Mongol rule, while inherently authoritarian, was not 
therefore efficient. That is, from the Chinese point of view, Mongol 
statecraft was unsophisticated if not even nonexistent. Responding to this 
situation, scholars found in the Annals a tradition of statecraft which they 
thought or hoped would help improve the nature of Mongol rule for their 
own benefit. This tradition emphasized centralism and autocracy, and at 
the same time it implied the notion of responsible authority. The autoc
racy and authoritarianism of these theories pointed not to tyranny or des
potism, but rather to enlightened authoritarianism. 

Hu Chih-yu, whom we have discussed above, was a devoted student 
of the Spring and Autumn Annals. His writings on the Annals lucidly 
convey the theme of centralized power and authority. One of his most 
emphatic statements is his essay "Tu CKun-cKiu"^ (Studying the Spring 
and Autumn Annals).14S In this essay he argues that the Annals teaches 
the way to "reinvigorate the authority of the king" (chen wang kang\fu 

and that it does so by providing negative examples as warnings to rulers. 
Hu takes off from Mencius' point that "in the Spring and Autumn An
nals there are no righteous wars."146 The reason why this is so, Hu 
claims, is simply that all the wars mentioned in that work were conducted 
by "hegemons" (pa)iv who engaged in military actions without proper 
authorization from the Son of Heaven. Thus their crime, in Hu's eyes, 
is their arrogation of authority. Arrogation cuts at the heart of the politi
cal order of the empire and therefore is something to be sharply deplored. 
As Hu put it, had the hegemons truly aimed to "reinvigorate the author
ity of the king and to reverence the house of Chou, then as [proper] 
ministers who do not presume to act arbitrarily [i.e., without authoriza
tion from the throne], they would in each instance have requested orders 
from the capital [i.e., from the throne]."147 They never made any such 
requests, and hence the Chou order collapsed. 

Hu Chih-yu explains: 

The Sage [Confucius] lamented the fact that the authority of the king {wang 
kangy lit. "the king's rope") had grown loose, that rebellious subjects and undu-
tiful sons had destroyed both the rules of ceremonious behavior and the sense of 
righteousness, and that brutal punishments and mass murders [were occurring]. 
That is why he clearly recorded these crimes to show to people of later times. 
They are so clear that when studying [the Annals] even an ox-boy or a horse 
attendant148 would be able to distinguish the nature of the crimes, as though a 
balance and a mirror were hanging [right there in the text].149 The severity [of 
evil] can be distinguished by people without having to wait for explanations. One 
hopes that those who are evil will suddenly know fear [as a consequence].150 
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Hu Chih-yu's point relates to the overall purpose of the Annals, which 
was in his eyes a design to discourage deviance from certain norms. Such 
deviance was discouraged by recording for all time the examples of those 
whose deviation caused evil things to occur in the world. 

Hu Chih-y'u subscribed to the view which considered the Annals a 
law code. He made this point when he wrote, "A breach of the rules of 
ceremonial behavior is a crime (tsui).fw For a crime, one receives a pun
ishment. The Spring and Autumn Annals is a penal code (hsing-shu)."151 

The scholar Wu Ch eng also held this view, and stated it in nearly 
the same terms employed by Hu Chih-yu: "According to the principles 
of the Spring and Autumn Annals, if one breaches the rules of ceremo
nial behavior, it is recorded. When one departs from the rules of cere
monial behavior, one then becomes subject to the law. Therefore it [i.e., 
the Annals] is called a penal code (Jising-shu)."152 

Wu Cheng made this important point in the preface to his influ
ential study of the commentaries to the Annals, his Ch'un-cKiu tsuan-
yenu (Collected Commentaries on the Spring and Autumn Annals).153 

The work itself is arranged conventionally according to the original text 
of the Annals. Each line of text is followed by the relevant passages from 
the major commentaries, as viewed by Wu Ch eng, and by observations 
of his own. But it is prefaced by an original analysis of "general princi
ples" of the Annals. This work, called Tsung-li,fy takes an analytical ap
proach to the Annals as a "penal code," and divides the "principles" into 
seven categories. These become the headings for eighty-one entries.154 

The first five categories are the traditional five areas of rituals. These have 
been described by F. W. Mote as follows: 

Chi-li,fz or the auspicious rites, meaning sacrifices (of the state and the imperial 
shrines, of family ancestral shrines, to local deities patronized by the state, etc.); 
Hsiung-li,ga or the rites for inauspicious events (funerals, national disasters, etc.); 
Pin-li,gh or the rites for ceremonial visits (of the state and in high royal and 
official circles, both public and private); Chiin-li,gc or the rites for martial occa
sions (in conjunction with wars, field exercises, and to standardize relations within 
the military); and Chia-li,gd or the rites for festive occasions (especially weddings, 
but also betrothals, births, capping ceremonies, feastings and rejoicings, congrat
ulations and celebrations, etc.).155 

Wu Ch eng added to these five areas of rituals two more categories, and 
these he termed Tien taoge or "the Way of Heaven," and Jen-chi,gf "the 
bonds that hold people together."156 This division of the material in the 
Annals is an original contribution of Wu Cheng's.157 Its significance lies 
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in the fact that as a "penal code," the Annals embraces the totality of 
human existence and thus provides a set of all-encompassing principles 
upon which an orderly structure of human relationships may be con
structed and maintained. 

Elsewhere Wu Ch'eng observed that the purpose behind the com
pilation of the Spring and Autumn Annals had to do with the "downward 
slippage of the handles (ping) [i.e., the levers of imperial power] afforded 
by the rituals, music, military expeditions, and punishments, to the feu
dal lords" in Chou times. As a consequence, "[individual] states made 
their own government, the hegemons blocked the true king, and the i-
tim [barbarians] disturbed the Chinese (Hsia)."gh In such a situation all 
order is lost, for "the norms of Heaven are chaotic (t'ien ching wen)gi and 
the principles of humanity are perverted (jen li kuai)."eilS8 Confucius 
wanted to rectify this bad situation, but lacking the position from which 
he could achieve reform he was incapable of doing it. "So he transcribed 
[the events] in the classic [i.e., the Annals] as a legacy for a later sage. 
Thus it is said, The Spring and Autumn Annals [deals with] the affairs 
which pertain to the Son of Heaven/ It is also said, The Spring and 
Autumn Annals is Confucius' penal code/ "1 5 9 

The last Annals scholar who needs mention here is Wu Lai8* (1297— 
1340), a native of P'u-chiang81 county, Chekiang. He never served in 
government, but not for lack of trying. He took the palace examination 
in the Spring and Autumn Annals field, but was not passed. He then 
became a teacher in his native locale, although he never gave up his 
ambition to effect a constructive influence on politics in the capital city 
of Ta-tugm (modern Peking). His father, in fact, spent over fifty years in 
the Yuan capital and became extremely close to a number of influential 
Mongol leaders.160 

Wu Lai's own original writings on the Annals are not extant. But 
we do have a number of prefaces by him that deal directly with the 
Annals. Among these prefaces, the one he wrote for his contemporary 
Wu Shih-taogn (1283-1344) is most revealing.161 Wu Shih-tao was the 
author of a study of the then-standard commentary to the Annals by Hu 
An-kuogo (1074-1138). It had been made the official interpretation for 
the purposes of the examination system in 1313. Wu Lai wrote a preface 
to Wu Shih-tao's study which contains some important ideas relevant to 
the present inquiry.162 

It should be noted first that Hu An-kuo's commentary fell well within 
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the tradition of Annals studies here considered, to wit the tradition of 
viewing the Annals as a penal code. As Hu put it in his own preface: 
"Thus the gentleman [i.e., Cheng I] held that 'the place of the Spring 
and Autumn Annals in the Five Classics is like that of the substatutes in 
the sphere of law/163 No one who is ignorant of the Spring and Autumn 
Annals can decide difficult cases without confusion."164 For Hu An-kuo, 
the Annals was "the great canon for governing the world" (ching-shih ta-
tien), a term which evoked a central concern of Yuan period scholars 
and became the title of an enormous compilation of documents and laws 
in 1332, known as Huang-cWao ching-shih ta-tien,ep under Emperor Wen-
tsung.165 

In his preface Wu Lai takes note of the shifting importance of Hu's 
study of the Annals. That is, he neatly disposes of what by Yuan times 
had become an awkward emphasis of the Sung dynasty scholars' writings: 
he observes that Hu was extreme in his interpretation in stressing the 
theme of "repelling the barbarians," primarily because of the insecure 
conditions of his dynasty. Following the debacle of 1126, when the 
Jure hens captured the Sung ruler Hui-tsung and many members of the 
court, Emperor Kao-tsung never succeeded in avenging the death of his 
father. Hu An-kuo was deeply affected and embittered by that, and so his 
study of the Annals devotes an inordinate (but for him quite natural) 
amount of attention to the theme of "repelling the barbarians." By Wu 
Lai's time, however, that theme was no longer a crucial one, for the 
obvious reason that the "barbarians" could no longer harm the empire. 
(Clearly, the Mongols could not be considered "barbarians," for the Son 
of Heaven was a Mongol.) For Wu Lai, then, other themes were now 
more crucial. 

The primary question for Wu Lai was that of standards of judgment 
which would or should be set by the ruler. These are interpreted in the 
judicial manner, in keeping with the tradition of Annals study to which 
he was heir. For Wu Lai, the unstated problem was the one caused by 
the failure of the Yuan to proclaim a code, or by the underlying legal 
uncertainties that were the by-product of the lack of a statutory code. 
Thus in his comments he observes the historical importance of such codes 
and the difficulties caused when available codes were not fully applied. 

Wu Lai suggests that in antiquity, during the reigns of the Sage 
Emperors Yao and Yu, the empire enjoyed the benefits of strict and 
disciplined, yet eminently humane rule. Rewards and punishments were 
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applied properly by those rulers, and the rulers performed their tasks of 
warning people against misbehavior. Government was good then because 
the rulers gave proper stress to moral transformation and because rewards 
and punishments were strictly applied. Helping to make possible this era 
of enlightened rule were the penal codes of Po Igq and Kao Yao.gr As 
Wu Lai expressed it, "As for the regulations sent down by Po I and the 
penal laws which he distributed, and as for Kao Yao's enlightened penal 
laws which assisted [the task of] moral instruction, these all [followed] the 
Way."166 

Kao Yao is the subject of various legends in early China which link 
him with law-giving and judicial functions.167 The Po I mentioned by 
Wu Lai was also an ancient law-giver, although he does not seem to 
have become the subject of popular legend the way Kao Yao did. Pur
suing these references, Wu Lai goes on to observe that during the early 
years of the Chou dynasty there also had been an era of enlightened rule 
based on codified law. In Wu's words, this was because "the ancient 
statutes and ceremonial codes of Emperors Wen and Wu and the Duke 
of Chou" were effectively administered. Yet by Spring and Autumn times 
these ancient legal norms were no longer in force. 

As Wu Lai saw it, this decline in the efficacy of the ancient legal 
codes lay at the heart of Confucius' attempt to offer his Spring and Au
tumn Annals as a substitute for the codes. By filling the vacuum left by 
the decline of the old standard legal norms, the Annals helped make it 
possible for humanity to regain its moral and political excellence. 

As for the techniques by which this restoration might be accom
plished, Wu Lai makes it apparent that the keys to them are found in the 
Annals. Since the fundamental difficulty faced by rulers and ministers 
alike is the exercise of the power to make judgments, it is here that the 
Annals offers the most precious insights. The Annals teaches two basic 
doctrines or approaches in the judgment-making process. Wu describes 
them as ching-chihgs or laying down a permanent set of standard institu
tions and norms, and ch'uan-igt or weighing the principles of unique 
cases and making appropriate exceptions to the norms in order to achieve 
good ends. Wu Lai wrote of these two as follows: 

Our Sage [Confucius] had the virtue appropriate to great intelligence and wis
dom, but not the appropriate position. [That is, he did not have the position of 
king.] So alone he grasped the brush that rewards virtue and punishes guilt [by 
writing the history of good and bad men] and sought to establish [the difference 
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between] right and wrong in the empire. One rewards, but in rewarding one must 
not be selfish or perverse. One punishes, but in punishing one must not act out 
of selfish anger. Between comfort in the sun and misery in the shade, between 
being straight and tall and being cut off and bent, there is a proper order, all 
things have their essential aspects. This is called ching-chih: to grasp and uphold 
a standard objective and not to permit even a small irregularity. The relative 
weights of human passions vary, and the amount of order or confusion in the 
world's events also varies. This is called cKiian-i: constantly shifting forwards and 
backwards, to be bound to reach the appropriate point.168 

The Annals thus offers a methodology for dealing with difficult problems 
as a ruler or as an individual in one's own life. It contains within it the 
"permanent norms" to which one should be fully committed; and it con
tains also the "making of exceptions," the recognition that eternal norms 
can only serve as guidelines when unanticipated situations are encoun
tered. The Annals teaches both rigidity and flexibility. The ruler must 
have a firm and unwavering commitment to a standard (ching); at the 
same time, he must be able to cope with and respond effectively to the 
infinite variations that occur in real life (ch'iian). 

In short, the ruler and the scholar must become a judge, and for 
the judge the Annals serves as a code: 

Truly it is the great law of timeliness169 of the Sage [Confucius]. Hence the 
Spring and Autumn Annals is the law code (fa-shuf*170 of the Sage. A scholar 
of the world is comparable to the legal clerk [whose job it is to] interpret the law 
(i-fa chih li).gv Only when he has understood the Sage's principles [by which the 
ruler] examines [his administration] and houses his mind in loyalty and altruism, 
can he then comprehend the Sage's laws [by which the minister] keeps [himself 
in the discharge of his duties] so as to make decisions that are fair.171 

THE QUESTION OF "LEGALISM" IN YUAN THOUGHT 

Many of the analyses presented here have a distant flavor of ancient "Le
galism." The discussion of "weighing" (ch'iian) as an expression of the 
ruler's power is found in the Kung-yang Commentary, but the notion is 
also developed by certain early Legalist thinkers. In the Legalist work 
Shang-chun shugw (The Book of Lord Shang) a full chapter is devoted to 
hsiu-ch'uan,ex "the cultivation of the balance," or in other words the 
cultivation of the ruler's power. Shang Yang reprotedly taught that "there 
are three [methods] for ruling a state: law, trust, and the balance 
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{ch'iian)"112 He explained that "law is that which ruler and subject ob
serve together; trust is that which is established by ruler and subject to
gether. The balance is that which the ruler alone controls."173 Thus for 
Shang Yang, while the ruler was expected to join with those over whom 
he ruled in observing the law and in establishing a relationship of trust, 
he had autocratic power over the "balance." Maintaining this autocratic 
control over the "balance" was essential to the security of the state. "If 
the ruler loses [control over it], then danger." The reason why this is so, 
Shang Yang held, was that the ruler's wielding of the "balance" gave him 
weigy or an air of authority.174 

Shang Yang argued principally against the ruler's exercise of arbi
trary, "private" judgment in administering the rule. For Shang Yang, it 
was essential that the ruler uphold the law, which in turn would ensure 
that the state would be well governed. Shang Yang noted, "the kings of 
old suspended the balance, erected measures, and they are copied until 
today. This is because their measurers were precise. . . . Thus the law 
is the balance {ch'uan-hengY2, of the state. . . ."175 

The notion oicKiian is also explored a bit in Hsiin Tzu,hSi although 
not in the same way as in Shang-chiin shu. Hsiin Tzu taught that the 
intelligent person cultivates his ability to "weigh" and draw appropriate 
conclusions through careful thought.176 In this respect, as Fung Yu-lan 
pointed out, Hsiin Tzu and the Later Mohists shared a common mode 
of analysis.177 Ch'iian or "balance" also occurs as a metaphor in two of 
the fragments attributed to Shen Pu-haihb and discussed by H. G. Creel.178 

The ancient Legalist text Kuan Tzu** contains an entire chapter devoted 
to the topic ch'uan hsiu,M or "the cultivation of the balance."179 A better 
rendering, without the metaphor, would be "the cultivation of [the ruler's] 
power." 

In respect to the common use of the term chiian or "balance" by 
the early Legalists and also by many of the Yiian thinkers here consid
ered, the mere fact that the term is used in both eras does not necessarily 
mean that the Yiian thinkers were Legalists. Whatever similarities there 
may have been between these Yiian thinkers and the ancient Legalists, 
they do not make up for the single most important issue that divides 
them.180 Legalists were concerned above all with building up the power 
of the ruler, so that he became a supreme autocrat whose rule rested on 
harsh and swift punishments to those who violated his commands and 
prompt rewards to those who served him well. The Yiian thinkers did 
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not stress the harshness of punishments as a remedy for perceived weak
nesses in administration. Rather, their writings stressed the importance of 
"grasping" firmly the "handles" of rewards and punishments. The point 
was not that criminals would be severely punished, but rather that the 
empire would be stabilized by the maintenance at the center of a "stan
dard" upon which the legal system rested. 

The Yuan thinkers advised the ruler to grasp firmly the powers that 
the traditional imperial institution afforded him. They did this not be
cause they wanted their Mongol rulers to become despots. Instead, they 
wanted their Mongol rulers to become more humane and concerned, 
and to see the importance of a "standard" legal norm which would con
tribute to orderly enforcement of humane laws. Their aim was the im
provement of the craft of administering the state. Their analysis of Mon
gol rule was that the Mongols did not sufficiently guard their authority. 
The rulers often permitted their subordinate "lords" without authoriza
tion to carry out idiosyncratic policies, thus in effect replacing the Son 
of Heaven as the source of law. In principle the power of the throne was 
supreme. But the nature of Mongol rule, despite the Mongols' belief in 
mongke tengri or Eternal Heaven, was such that the emperor permitted 
lower ranking lords to acquire booty and wealth on their own initiative, 
so long as they met certain minimal demands of reciprocity placed upon 
them by the emperor. This was because the conquest of China was ac
complished not in order to establish a regular bureaucratic empire but 
instead as a means of extracting booty for the people whom the spirits 
and heaven above had supposedly blessed. Military conquest and what 
Joseph Fletcher has termed "bloody tanistry" were part and parcel of 
Mongol life.181 Therefore, one way in which a ruler could increase his 
prestige in the Mongol world order was by permitting his lower-ranking 
subordinates to obtain booty as best they could. Naturally there were 
limits to this, as the ruler's prestige and dignity could not permit a sub
ordinate to transgress on the ruler's own territory. But in principle, Mon
gol rule was contrabureaucratic. It was personal arbitrary, and, from the 
standpoint of the Chinese, capricious and unpredictable. There was, in 
short, too much cKiian and not enough ching. 

The Yuan thinkers here considered addressed precisely these issues. 
They aimed to persuade the rulers to adopt essentially Chinese methods 
of rule; these were bureaucratic, regular, and authoritarian. In their writ
ings these thinkers stressed the importance of the ruler's authority because 
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as they viewed things the Mongols were not sufficiently authoritarian in 
the sense that the emperor kept a firm grip on the levers of state power. 
These rulers may have been arbitrary and personal, and occasionally des
potic; but they were not effectively authoritarian. Important actions were 
frequently taken by lower-ranking subordinates without prior authoriza
tion from the throne. To the Mongols a certain amount of delegation 
and discretion were necessary. To the Chinese it caused havoc. In the 
view of the Chinese, havoc could be averted only if the ruler would 
exercise all power himself. For then his subordinates would not be per
mitted to run rampant at the expense of Chinese treasure and harmony. 

The metaphor of the "balance" (cKiian) was one which served two 
ideological ends. On the one hand, it supported the idea of supreme 
power in the hands of one man, the emperor. Thus it could hardly be 
considered a threat to imperial power or prestige. On the other hand, it 
contained within it the idea of reasonableness. It is the very opposite of 
unaccountable, arbitrary power, for it implies that power will be exercised 
by an enlightened autocrat. Perhaps the best description of the virtues of 
the "balance" is that put forth in the ancient text Huai-nan Tzu.he The 
passage reads: 

The balance as a measure acts quickly but not excessively, killing but not afflict
ing. It [presides over] the full, the real, the solid, wide and profound yet not 
dispersed. It destroys things without diminishing [the totality of the world] and 
executes the guilty without [possibility of] pardon. Its sincerity and trustworthiness 
give certainty, its firmness and genuineness give reliability. In its sweeping away 
of hidden evils it cannot but be straightforward. Thus when the administration of 
winter is about to take charge, it must weaken in order to make strong, and soften 
that which is about to be made hard. It weighs correctly and without error, so 
that the ten thousand things return into the treasuries of the earth.182 

And of course Mencius also referred to the "balance" as a metaphor for 
the exercise of power by the autocrat: 

It is by weighing a thing that its weight can be known, and by measuring it that 
its length can be ascertained. It is so with all things, but perhaps particularly so 
with the heart. Your Majesty should measure his own heart.183 

Mencius' point of view, of course, is that the ruler should watch over 
himself and guard against inhumane conduct. The same metaphor is 
used elsewhere in the Mencius to suggest discretion.184 Occasionally cir
cumstances may require that one discard the strict rules of ceremonial 
behavior; such cases require careful discretion on the part of the individ-
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ual to prevent abuses. It suggests the Confucian ideal of "suspended judg
ment," showing that circumstances alter cases, but that basic principles 
keep exceptions from becoming arbitrary and disruptive of good order. 

One may make the case that the Yiian thinkers here considered were 
influenced by Legalist categories of analysis. The arguments they made 
echoed strongly of Legalist thought about the nature of the imperial in
stitution. But it is not necessary to characterize the thinking of these 
people as either Legalist or Confucian, for by Yiian times the two schools 
of thought about government were thoroughly intertwined. 
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44. The "nine articles" (chiu changf refers to the Han statutory code compiled 
by Hsiao Ho38, often known as the chiu chang lit, "the nine article code." 
For a translation from the Han shu with this reference, see A. F. P. Hul-
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49. YS, 160:3760. Li Chih served the Chin as a minor official and withdrew 
from official affairs after the Mongol conquest of his locale in 1232. The 
points made here were presented by him to Khubilai when the latter had 
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59. Now only partially extant, this work was promulgated in 1323. For a thor

ough study, see Abe Takeo, "Dai Gen tsusei kaisetsu,"jx in Gendaishi no 
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For this, see Sun K'o-k'uan, "Yii Chi and Southern Taoism During the 
Yuan" in China under Mongol Rule, pp. 212-53, passim. 
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90. This alludes to Chin-ssu lu, ch. 9. See Wing-tsit Chan, tr., Reflections on 

Things at Hand ( New York: Columbia University Press, 1967), p. 233. I 
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Mongols, p. 202, note 94. 
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105. Kuei-chai wen-chi, 7:8b-9a. The closing words in quotation marks are from 
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134. Ibid., 168:3b. 
135. Adapted from Chan, Reflections on Things at Hand, p. 116. 
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142. For the little that is^known about Wang Che's life, see Sung-Yiian hsiieh-
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Herbert Franke 

Wang Yiin (1227-1304): 
A Transmitter 
of Chinese Values 

WANG YUNa is not counted among the outstanding thinkers of the 
Yuan dynasty. The brief biographical handbook of Yuan Confucians, the 
Yuan-iu k'ao-liieh by the late Ming scholar Feng Ts'uiig-wub (1556-
1627), has no entry for Wang Yiin,1 and no traditional history of Chinese 
philosophy seems to mention him, nor does the compendium Sung-Yiian 
hsueh-an. Only the supplement (pu-i) to the latter work compiled in the 
early nineteenth century lists him among the followers of Wang P'anc 

(1202-1293), and has a short notice based chiefly on his biography in 
the Yuan shih.2 But even if Wang Yiin can by no means be ranked as a 
major philosophical or intellectual figure he should not a priori be con
sidered unworthy of a closer study. Transmission and transfusion of ideas 
is never channeled through a few original thinkers alone, but depends on 
a multiplicity of humble writers and teachers. Wang Yiin seems to be
long to this latter category. But another reason justifies a study of Wang 
Yiin as well. Two of his works were translated into Mongolian under the 
Yuan, a distinction never achieved by any other of his contemporaries. 
This shows that his work must have had an appeal which other perhaps 
more sophisticated productions did not have in the eyes of the Mongols. 

Apart from Buddhist texts, not many Chinese works were translated 
into Mongolian under the Yuan; some were printed but the majority 
remained in the manuscript stage.3 The printed Mongolian translations 
included the Confucian classic Hsiao ching, the compendium Ta-hsueh 
yen-i,d the annalistic history Tzu-chih t'ung-chien, the administrative 
handbooks Ta-Yuan t'ung-chihe and Lieh-sheng chih-chao,f the Tang po
litical and ethical analects Chen-kuan cheng-yaoy

 g and the collection of 
edicts and admonitions of the Mongol emperors, chiefly those of Khu-
bilai Khaghan (r. 1260-1294), Huang-fu ta-hsun.h Manuscript transla-
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tions are recorded to have been made of the Shu ching, of Hsiin Yuen's 
Shen-chien,1 of the Ti fan* ascribed to emperor Tang Tai-sung (r. 627-
649), the "Holy Injunctions" of Khubilai, Shih-tsu sheng-hsiin* the Ver
itable Records (Shih-lu) of Ogodei (r. 1229-1241), Mongke (r. 1251-
1259), and Khubilai, the medical work Nan ching,1 and a materia med-
ica, Pen-tsao.m And, of particular concern to us here, Wang Yun's 
CKeng-hua shih lueh,n was also translated into Mongolian.4 

With the exception of the Mongolian Hsiao ching, the translations 
listed above are all lost.5 A fragment of a printed Mongolian page discov
ered in Khara Khoto and preserved in Leningrad might belong to the 
Mongolian Ta-Yiian t'ung-chih.6 But the list given above is not complete 
because the data assembled by Walter Fuchs are based exclusively on the 
Yuan shih and the collected works of Chinese authors of the Yuan pe
riod. More data on translations into Mongolian can be found in Korean 
sources. The existence of Mongolian translations in Korea for the use of 
language students was first made known by Maurice Courant.7 A detailed 
study of Mongolian, Jurchen, and Manchu translations used in Korea 
over the centuries as language textbooks has been made by the Japanese 
scholar Ogura Shimpei whose researches have been summarized in a 
recent work on Manchu studies in Korea.8 Some of the titles of the 
Mongolian translation can be identified. One of these is a treatise which 
in Sino-Korean reads Su-song sa gam, i.e. (Yuan-chen) Shou-ch'eng shih-
chien,0 also by Wang Yuan.9 The Mongolian translation of this work was 
used for the examination in Mongolian in the fifteenth century (1469). 
It was reedited by several Korean scholars in 1690 but had fallen into 
disuse by 1737 because the language of the text was considered obsolete 
(which, incidentally, indicates an early date of the translation, probably 
into preclassical Mongolian of the thirteenth and fourteenth centuries).10 

No copy has come to light so far although it is possible that the text is 
still preserved somewhere in Korea. 

We can see, therefore, that not less than two treatises by Wang Yiin 
were translated into the language of his Mongol overlords and that at 
least one of them served as a language textbook in Korea into the seven
teenth century. It seems also that the collection of edicts, Huang-t'u ta-
hsiin, which was translated in 1326 and printed in 1330 with a preface 
by the famous scholar Yii Chip (1272-1348), goes back in part to a pre
vious collection of imperial admonitions compiled by Wang Yiin (see 
below).11 Thus Wang Yiin must be considered a key figure in the process 
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of transmitting Chinese political thought to the Mongols. It is also evi
dent that the translation of secular, non-Buddhist works into Mongolian 
centered on books which were thought to be of immediate practical use 
in government and administration, and that Wang Yiin's treaties rank 
there on a par with the T'ang dynasty classics of statecraft such as Ti fan 
or Chen-kuan cheng-yao. This heavy emphasis on the T'ang as a model 
for not only the Mongols but also other foreigners is in itself significant. 
The only Chinese work which we know to have been translated into 
Khitan, Tangut, Jurchen, and Mongolian was the Chen-kuan cheng-yao.12 

Those responsible for the selection of works to be translated, that is, 
Chinese scholars under foreign rulers or sinicized foreigners, apparently 
wanted their emperors to model thsmselves on T ang Tai-tsung, and thus 
to establish a continuity from the Tang to the new regimes, bypassing 
the Sung. Leaving the Tzu-chih t'ung-chien aside as an historical work, 
we find only two Sung texts translated into Mongolian, namely, the Ta-
hsiieh yen-i by Chen Te-hsiuq (1178-1235) and the earlier short essay 
"Tai-lou yuan chi" by Wang Yu-chengr (954-1001). The latter describes 
the principles of good government and was quite popular in China, to 
judge from its inclusion in many anthologies. The Mongolian translation 
was used in language teaching in Korea along with the Shou-ch'eng shih-
chien of Wang Yiin and, like the latter, was reedited in 1690.13 This 
neglect of Sung thought in translated literature is, of course, plausible if 
we take the political situation into account. The Sung state had suc
cumbed to the Mongols, after having been halved by the Jurchen after 
1126, so that Sung politics and statecraft were certainly regarded as infe
rior and unpractical, whereas the glory and splendor of T ang were suf
ficiently far removed in time to become an idealized model for statecraft 
that could be imitated by the Mongols. We shall see later that Wang 
Yiin also concentrated heavily on this image of the T'ang. 

Wang was a very prolific writer who apparently never threw a piece 
of paper away. His collected works, CKiu-ctiien hsien-sheng ta-cKiian wen
ch? (henceforth abbreviated as CW), fill not less than one hundred chixan, 
and contain a great number of texts which elucidate his family back
ground and his career.14 The appendix (fu-lu) to the collected works of 
Wang Yiin contains a long funeral text written by his son Wang Kung-
ju,* which has served as the basic source for Wang Yiin's biography in the 
Yiian history. From all these sources we can obtain the following picture 
of Wang Yun's descent.15 
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The Wang clan had been living in Honan for a long time. The 
original family seat was in Yang-wuu county where the family owned 
landed property close to the dams of the Yellow River. During the Jurchen 
invasions in 1126 the family moved to Chiv county in Weiw prefecture. 
It does not seem that any ancestor of Wang Yiin held an office under the 
Sung. The gradual rise from a family of peasants to a family of officials 
seems to be linked with the establishment of Jurchen rule in Honan. 
Another element which seems to be typical for Chinese society under the 
Chin (1115-1234) is the fact that the Wang family made their way up on 
the social ladder by serving first as local clerks (/f).x The first ancestor of 
Wang who held public office was a police chief (wei)y in Chi county in 
the T'ien-hui period (1123-1138). Wang Yun's grandfather Wang Yuz 

(1174-1224) was also a police clerk in Wei prefecture. He became a 
favorite of the local Jurchen commander and must have distinguished 
himself in office because it is reported that the greater number of the 
clerks in Wei prefecture were his pupils and that he taught the craft of 
clerkdom (li-hsueh)aa to his own son, Wang Yiin's" father. This was Wang 
Tien-to*1* (1202-1257), a studious youth who soon found favor with 
powerful officials, and was even recommended by an imperial Jurchen 
clan member, Marshal Wan-yen E-k'o.ac16 As a result of this patronage, 
Wang Tien-to found himself in 1228 attached to the household of the 
ruling emperor's elder brother, and in 1229 he became a scribe in the 
Ministry of Revenue. The collapse of the Chin state in early 1234, how
ever, prevented him from pursuing a metropolitan career and he returned 
to his home in the following year and lived in retirement thereafter. 

Like so many Chinese in the past who found their career thwarted 
by political events, Wang Tien-to turned to scholarship and devoted 
himself to classical studies. He became an expert on the Book of Changes, 
which he used "to purify his heart," and also compiled a book with col
lected explanations of the Changes by previous scholars. This book was 
apparently never printed; in 1228 his son Wang* Yiin wrote a preface to 
it.17 Wang Tien-to had numerous intellectual friends, many of whom 
were former Chin officials living in retirement like himself.18 Wang Yiin's 
father was the first in the family to study the Confucian classics seriously, 
in contrast to his ancestors who had for .over a century concentrated on 
practical affairs and served as local bureaucrats in legal, police, and clerkly 
matters. If the Chin state had lasted longer, Wang Tien-to would per
haps have become a prominent official but his enforced retirement led 
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him to more intellectual pursuits. He seems to have been an uncompro
mising man who laughed and spoke rarely. Aided by a strong sense of 
discipline, he wrote ten thousand characters in standard script every day 
and transcribed several thousand chiian of literature in ten years' time.19 

His wife is also described as a stern lady who managed the household, 
practiced female crafts and took part in the sacrifices for Confucius. After 
her death in 1248 Wang Tien-to declined to remarry. The eldest of his 
two sons was Wang Yiin; the younger, about whom not much is known 
except that he was some sort of commissioner in the capital, was Wang 
Shen.ad 

If we try to summarize Wang Yiin's family background we must 
come to the conclusion that he came from an upstart family which 
achieved some local prominence only after the Jurchen conquest, having 
repeatedly married rich daughters. All of Wang Yiin's ancestors, if they 
were employed at all by the state, served as clerks and in similar posi
tions. None of them ever passed a literary examination. They all were 
loyal subjects of the Chin whom they served up to the last days of the 
regime. The first person in the family to study more than just legal doc
uments was Wang Yiin's father, and he took up literary pursuits only 
after he had lost his employment and lived in retirement in his home 
country. Intellectually, Wang Yiin's father must be ranked as a conserv
ative who confined his studies to the standard classics and had no artistic 
leanings. We may visualize Wang the father as a somewhat wooden and 
humorless person, but he seems to have been prominent enough to as
sociate with many former Chin officials who lived privately as i-min*e in 
Honan after 1234. Among his friends were such prominent literary fig
ures as Yuan Hao-wenaf (1190-1257), Liu Ch'iag (1203-1250), Yang 
Huanah (1186-1255),20 and Wang Pan. Of these, Wang Fan became 
young Wang Yiin's teacher in poetry, and Wang Yiin is expressly men
tioned in the Sung-Yuan hsiieh-an supplement as having been tutored by 
Yiian Hao-wen, Yang Huan, and Liu Ch'i.21 This school of affiliation 
must, of course, be understood more as a sort of general education in 
literary skills than as referring to a distinct philosophical school of thought. 
Other contemporaries who communicated with Wang Yiin and hrs father 
were Yang Kuoai (1197-1269), Hao Chingaj (1223-1275), and Hu Chih-
yu8* (1227-1293),22 not to mention other minor literati some of whom 
we cannot identify. But all persons who were related in some way or 
other to Wang Yiin in his early years seem to belong to the category of 
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i-min, former Chin officials who tried to perpetuate Chinese cultural 
values throughout the formative period of Mongol rule over Northern 
China. In the following we shall give a brief account of Wang Yiin's 
political career based chiefly on his biography in the Yuan History. 

In those days when no examination system existed, the only way for 
an educated Chinese to obtain an office was to attract the attention of a 
powerful person, preferably someone who had been sent out by the Mon
gol court to recruit talented personnel. This was indeed the way through 
which Wang Yiin entered an official career. When the distinguished my-
riarch of the Han army, Shih T'ien-tseal (1202-1275),23 passed through 
Wei prefecture on his campaign against the Sung for the Mongols some 
time prior to 1260, he met Wang Yiin and treated him as a guest. This 
favor is reflected in the fact that Wang Yiin later wrote a family history 
for Shih T'ien-tse.24 And when Yao Shuam (1203-1280), another impor
tant political figure, who was sent to Tung-ping District3" in the fall of 
1260 as Pacification Commissioner, met Wang Yiin, he appointed him 
as advisor. This occurred soon after Khubilai Khaghan had ascended the 
throne and began to build up a Chinese-style administration.25 In 1260 
Wang Yiin was made a hsiang-ting kuanao in the Central Secretariat 
(chung-shu sheng)ap in the capital Ta-tu (Peking) together with Chou 
Cheng,aq a man from Po-hai.26 This appointment resulted in Wang Yiin's 
compilation of a very detailed diary of the initial period of Khubilai's 
reign, the Chung-fang shih~chiar (in CW, ch. 80-82). It is by far the 
best source on the beginning of the new emperor's reign and it includes 
summaries of important documents (and, incidentally, a report on the 
first visit of European travellers in Yuan China).27 But Wang Yiin did 
not serve for long in the Central Secretariat. In 1261, Wang O815 (1190-
1273) persuaded the emperor to reestablish the Hanlin Academy and the 
National History Office. Among the ex-Chin officals and men of letters 
whom he recommended was also Wang Yiin, who was made Redactor-
Compiler (hsiu-chuan)at concurrently with an office in the Central Sec
retariat. He also took a very active interest in the compilation of the Chin 
history on the initiative of Wang O.28 

For the time from 1261 until 1268 all biographical sources on Wang 
Yiin remain silent. His career must have been interrupted for some rea
son. Lao Yan-shuan has discovered in Wang Yiin's writings evidence that 
he had been accused and dismissed from his offices and was even in 
danger of losing his life. It is very probable> as Lao has pointed out, that 
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Wang's temporary disgrace was connected with the fall of Wang Wen-
t'ung,au the powerful Administrator of Political Affairs (p'ing-chang cheng-
shih) a v in the Central Secretariat, who was executed in early 1262 for 
alleged collusion with his son-in-law Li T'anaw during the latter's rebel
lion in Shantung.29 Wang Wen-fung, a native of Shantung of obscure 
origin, was employed by Khubilai and rose to prominence because of his 
expertise in fiscal affairs, and must be regarded as one of the patrons of 
the so-called Tung-p'ing school (see below). It is significant that in Wang 
Yiin's works not a word of blame for Wang Wen-fung can be found, 
and indeed some oblique references point to a strong attachment between 
the two.30 It was only after a lapse of six years that we find Wang Yiin 
back in office, this time in the newly established Censorate, where he 
held the office of Inspecting Censor. During his term of office in the 
Censorate Wang Yiin wrote many impeachments (CW, ch. 83-91) from 
which we obtain a realistic picture of how the administration in Khubi-
lai's empire functioned, or rather, malfunctioned. 

This metropolitan employment was followed in 1272 by transfer to 
a provincial post, that of Judge (p'an-kuan)ax in the General Administra
tion (tsung-kuan fu)ay of the Ping-yang Districtaz (Shansi). The biograph
ical texts on Wang Yiin do not fail to praise his achievements in solving 
criminal cases and deciding lawsuits which had been protracted over many 
years. In 1276 he was sent on a recruiting tour to five districts in Honan 
in order to test Confucian scholars who might be employed by the gov
ernment. In 1277 he was promoted to Hanlin Academician-in-waiting 
(tai-chih)ha and in 1278 became a Commissioner of the Inspection Bu
reau (t'i-hsing an-cKa chih)hb in the Ho-pei and Honan Regions. 

In 1282 he presented his CKeng-hua shih-liieh to crown prince Chen-
chin1* (Jingim, 1244-1286), the second son of Khubilai (see below). In 
the spring of 1282 Wang Yiin again received a provincial appointment 
as Commissioner of the Inspection Bureau in the Eastern and Western 
Regions of Shantung, but after one year in this office he asked to be 
allowed to return to his native prefecture on grounds of illness. In the 
spring of 1285 he was again promoted and became the First Secretary 
(lang-chung)ha of a bureau in the Central Secretariat. This was when Lu 
Shih-yungbe (d. 1285) was in power at the court. Lu is ranked by Chinese 
historiographers as one of the most corrupt officials under Khubilai, along 
with Ahmed and Sengge.31 Lu wished to promote Wang Yiin but Wang 
declined because he had his doubts that a person like Lu would stay in 
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power. Soon thereafter Lu indeed fell into disgrace and was executed, so 
that people at the court admired Wang's insight. It seems that he had 
learned from his previous involvement with Wang Wen-t'ung to stay away 
from powerful but controversial figures. 

There followed another provincial appointment in 1289. This time 
Wang Yiin was sent, for the first time in his career, into the newly con
quered territories of the former Sung state as Judge in the Min-haibf Re
gion (modern Fukien), where greedy officials and general instability had 
caused repeated local rebellions. Wang Yiin eliminated some of the most 
notorious officials and impeached members of the provincial administra
tion on grounds of mismanagement. He also forbade soldiers to be bil
leted in the homes of the people and ordered barracks built for them. In 
addition, as during his previous assignments, he decided lawsuits which 
had been lingering on for years and released suspects who had been in 
jail without sufficient reasons. His chief concern was to build up an ef
ficient local administration and to obtain the right people for the offices. 
A major problem was the local rebellion started by a man called Chung 
Ming-liang,bg a native of Kiangsi. Chung had managed to attract a great 
number of followers, and a punitive campaign under Otmish (Yiieh-ti-
mi-shih)bh was started early in 1289. In June Chung surrendered with 
18,573 men. Otmish asked the court to appoint Chung as prefect as a 
reward for his surrender but the emperor refused and ordered Chung to 
come to the capital. Thereupon Chung rebelled again in late November 
and invaded with his forces several counties in Fukien. A new punitive 
campaign was started under Otmish, and again Chung surrendered in 
March 1290. This time the orders issued by the court were more severe; 
the gang leaders should be taken to the court in fetters, whereas the 
innocent followers of the rebel should be given grain. Although the sources 
are not very clear, it seems that Wang Yiin took an active part in sup
pressing the revolt, not only by assisting Otmish's campaign but also by 
trying to resettle the population which had initially joined the revolt.32 

This service in China's deep south seems to have affected Wang 
Yun's health, because he was allowed to return to the north in 1290 for 
reasons of ill health. But he did not stay for long in his native town and 
was summoned to the court again in the following year. In 1292, he was 
given the privilege of an audience with Khubilai Khaghan. Earlier, the 
emperor had been reluctant to grant an audience to Hanlin scholars and 
had deferred it for some time but eventually consented to meet them. 
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The person who had suggested the meeting was the Chief Censor Orliik 
(Yiieh-erh-lu).bi Finally, the audience took place in the hunting resi
dence of Liu-lin,bj southeast of Ta-tu (Peking).33 On that occasion Wang 
Yiin presented a long memorial of ten thousand characters on contem
porary affairs, arranged under sixteen headings.34 The emperor was not 
displeased, and Wang Yiin was promoted to a Hanlin Academician (hsiieh-
shih).hk 

Another occasion for Wang to propagate his ideas on politics arrived 
after the accession of Temiir (Ch'eng-tsung) in 1294. He composed the 
Yiian-chen Shou-ch'eng shih-chien mentioned above and presented it to 
the emperor. Then he was ordered to compile the Veritable Records of 
Khubilai's reign, which he completed and presented to the court in July 
1295. The Records consisted of 210 chapters of text, 54 chapters of class
ified tables of contents (shih-mu)hl and 6 chapters containing basic edicts 
and orders of the late emperor (Shih-tsu sheng-hsun), altogether 270 
chapters.35 His labors were rewarded by promotion to the titular rank of 
Chung-feng ta-fuhm in 1279, and in 1298 by a gift of 10,000 strings (min) 
of paper money. He was not the only one to be given money; over a 
dozen other Hanlin scholars and officials who had distinguished them
selves as incorruptible and virtous servants of the dynasty were so re
warded, the total sum spent being 105,000 strings.36 At that time Wang 
was over 70 years old, but his request for retirement was not granted. 
Finally, in 1301, he was allowed to retire. At the same time, in order to 
make his old age more comfortable, his son Wang Kung-ju was given 
the post of Judge in Wei prefecture and his grandson Wang Kobn was 
appointed as Imperial Librarian. Wang Yiin enjoyed a few peaceful years 
of retirement and died of an illness in the "Spring Dew Hall"b0 of his 
home on July 23, 1304, at the age of 77. This hall had been built in 
1285 and was dedicated to the memory of his father.37 When he was 
buried at the side of his wife in the fall of the next year, an enormous 
crowd followed his coffin. The tomb was situated in the village known as 
Ho-shi li.bp Wang Yiin received the usual posthumous rank by being 
proclaimed Hanlin Executive Academician (ch'eng-chih)1*1 with the title 
of Tzu-shan ta-fu.hr He was also enfeoffed as Tai-yiian chiin kungf* 
(perhaps alluding to his term of office in Shansi) and was canonized as 
Wen-tingbt (Cultured and Steadfast) by Emperor Ayurbarwada (Jen-tsung, 
r. 1311-1320) in 1312. 

Wang Yiin had married into a respectable but not very prominent 
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family. His wife nee Tui b u came from a family of physicians in Honan 
province. She died in 1286, having given birth to Wang Kung-ju, the 
same son who later, c. 1312, wrote the "Spirit-way Stele" for his father 
and was at that time a prefect of Ying. Wang Yiin's grandson Wang Ko 
had been born in 1275 and was, c. 1312, a Director (lang) in the Min
istry of Justice. Wang had two more sons from a concubine. One son, 
Wang Kung-i,bv had become through the yin privilege accorded to de
scendants of meritorious officials Vice Prefect of Tz'ubw (modern Hopei), 
and the other, Wang Kung-yueh,bx was Inspector of Confucian Studies 
in Wei-huiby District (Honan). One of Wang Tim's granddaughters mar
ried Yeh-lu K'ai,bz the eldest son of Yeh-lu Yu-shangca (1246-1320). 
Yu-shang was a great nephew of the famous Yeh-lu Ch'u-ts'aicb (1189-
1243), so that through his granddaughter's marriage the Wang clan had 
allied itself with a very ancient and prominent family of Khitan descent. 

All the extant writings of Wang Yiin can be found in his collected 
works, and none of them has been transmitted outside that corpus.38 Two 
works of his which were translated into Mongolian also form part of the 
collected works. His biography, however, mentions two more works which 
must be considered lost. One of them is the Hsiang-chiencc in 50 chiian 
which, to judge from its title, must have been a "Mirror for Prime Min
isters." The preface alone, dated 1283, is extant.39 The other work is a 
gazetteer of his home county Chi-chiin t'u chihcd in 15 chiian. This gaz
etteer had originally been begun by Wang Yiin's father and was com
pleted by the son. The title implies that this work included maps and 
diagrams. The preface was composed in 1266, that is, during the time 
when Wang Yiin had lost his metropolitan office and lived at home in 
temporary retirement.40 

From the abundant data on Wang Yiin's background and family 
traditions he appears a man with a practical mind and considerable ex
perience in practical administration, above all in the field of justice. He 
mastered all the customary skills of a Chinese literatus without, it seems, 
creating works of genius. Wang Yiin's practical talents are also praised in 
the biography written by his son, who uses the word ching-chice which, 
in modern usage, means economy but originally had a much wider con
notation and could be translated as "statecraft." 

It remains a question to what degree Wang Yiin was influenced by 
Sung Neo-Confucianism and metaphysics. He certainly was not unaware 
of Sung thought and thinkers, and indeed not a few references to them 
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can be found in his collected works. The idea, formulated by Chou Tun-
icf (1017-1073), that literature has to serve as a vehicle for the True Way, 
permeates the entire life and works of Wang Yun. He once praised the 
Tai-chi fucg for its diagrammatical clarity.41 And when he wrote a preface 
to his teacher Yuan Hao-wen's Ti-wang ching luehch he quotes in the 
beginning "Tung-lai," that is, Lu Tsu-ch'ienci (1137-1181) to the effect 
that next to the classics the histories should be the basis for serious stud
ies.42 This preface, like so many other of his works, was written during 
his retirement in 1267. Wang Yiin was also familiar with Chu Hsi (1130-
1200), whose works gradually became known in Northern China after 
the fall of the Chin state. He wrote several colophons to autographs by 
Chu Hsi and advocated the establishment of a hall for the worship of 
Chu Hsi in Hangchow.43 From these texts he appears to have had some 
reverence for Chu Hsi as an intellectual figure but a deeper influence of 
Chu Hsi on his own ideas seems to be absent from his works. 

Modern scholars have ranked Wang Yiin as a member of the so-
called Tung-p'ing school. This school is named after the county town of 
Tung-p'ing in southwestern Shantung, a region not very far from Wang 
Yiin's family home. Tung-p'ing had been a sort of hereditary fief of Yen 
Shihcj (1182-1240), who had in time surrendered to the Mongol general 
Mukhali (1170-1223) and had become a myriarch. The myriarchy re
mained also in the hands of Yen Shih's sons.44 Another patron of the 
"literary" faction, an alternative name for the Tung-p'ing school, was 
Wang Wen-t'ung, a Shantung man, who, as mentioned earlier, had risen 
from humble background to the rank of a senior administrator at Khu-
bilai's court and played a prominent role in introducing Chin govern
ment structures to the early Mongol rule in North China. His influence, 
however, was short-lived, since he was put to death as an accomplice of 
his son-in-law Li Tan in plotting the rebellion in Shantung in 1262. In 
spite of this handicap, the Chinese scholars who had become proteges of 
these grandees continued to exert influence at court, and the Hanlin 
Academy had become one of their strongholds. Their ideological position 
has been aptly described as "vaguely Confucian"45 and concentrating on 
Chinese art forms in literature, at the same time trying to introduce tra
ditional Chinese ideas of statecraft into the nascent Sino-Mongol state in 
Northern China.46 This made them natural antagonists of the hereditary 
fief-holders and appanage owners, and of the Mongol nobility in general, 
but also of the people from Western Asia who were active in financial 
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economy. Wang YCin's general intellectual tendencies seem to fit well 
into what has been said about the Tung-p'ing school. Statecraft was what 
he had in mind and not so much Neo-Confucian metaphysical specula
tion or theorizing. 

In this context we must also view his CHeng-hua shih-lueh. This 
title could be translated as Summaries of Actions of a Crown Prince. The 
work had originally 20 paragraphs (p'ien) in 6 chapters (chiian). At pres
ent it fills ch. 78 and 9 folios of ch. 79 of Wang's collected works. The 
table of contents and the text itself have retained the original division 
into 6 chapters.47 But there has occurred a minor confusion. In the col
lected works of Wang Yu'n, chapter 6 of the CKeng-hua shih-lueh con
sists of the Shou-ch'eng shih-chien, which seems rather misplaced since it 
is a much later work and has nothing to do with the former. This is 
certainly a mistake of the editor of Wang Yun's works and inconsistent 
with the original table of contents. The accompanying letter with which 
Wang presented the CKeng-hua shih-liieh to the crown prince Chen-chin 
is dated the twelfth month, eighteenth year of Chih-yuan (CW 78, l a -
b). This was early in 1282 because the first day of this month was January 
12, 1282. The letter itself shows a mixture of self-depreciation and adu
lation customary for such documents. There follows a preface (CW 78, 
2a-3b) in which Wang Yiin tries to give a logical reason for the sequence 
of the 20 paragraphs. He says that in his opinion filial obedience is the 
root of virtue, therefore he has put the paragraph on "Broaden Filial 
Obedience" at the beginning of the book. Love is what is born from 
obedience, and therefore the paragraph "Set up Love," should logically 
follow. Following this, he goes on to the last paragraph, "Investigate Off-
icals." We also learn from the preface that each paragraph was accom
panied by a picture (t'u) "so that one may see the greatness of the re
corded actions of the men of old in their times."48 The pictures have 
certainly been added by way of explanation in order to appeal to those 
who could not read the classical Chinese of the text itself. It is not men
tioned whether the pictures have been drawn expressly for the book or 
whether they were taken from another moralistic treatise on an ideal heir 
apparent^ behavior, nor is it said by whom they were originally painted. 

We have two accounts by Wang Yuri of the presentation of his work 
to the crown prince. One follows immediately the text proper and has 
been incorporated in Wang's biography in the Yuan History.49 The text 
is interesting enough to be translated here. 
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In the beginning, when Y(i-huangck [i.e., Chen-chin] "read" [the passage] where 
emperor Ch'eng of Han did not cross the imperial pathway and Tang Su-tsung 
changed the garments from red gauze to summer clothing, he was pleased in the 
heart and said: "If I had encountered such rites I would also have acted like them. 
I did not realize that the men of antiquity already practiced these." 

When he came to [the passage where] Hsing Ch'ihcl stopped the crown 
prince of Ch'i from eating the "evil artemisia," he turned to the palace officials 
and said: "How can the name of one vegetable, even if one eats it, suddenly 
corrupt people?" The Assistant in the Princely Household [chan-ch'engcm] Chang 
Chiu-ssu,cn answered: "A correct man should guard himself even in the smallest 
matters. This principle is unquestionable. Let us take the hare for comparison: 
even if thirsty he would not drink from a dirty source, and if tired, not rest in 
the shadow of a poisonous tree!" The sovereign was pleased by this explanation 
and praised it. 

The word used by Wang Yiin for "to read" is tu.co Indeed, Chen-
chin had taken lessons in Chinese and was able to read—he studied, for 
example, the Hsiao ching in the Chinese original version.50 Chen-chin 
also ordered his sons, the grandsons of Khubilai, to look at (kuancp) the 
book,51 presumably at the pictures. The use of the word kuan seems to 
imply that they could not read the text itself. Chang Chiu-ssu (1242-
1302) was involved in the plot against the notorious Uighur financial 
administrator Ahmed (d. 1282) and was afterwards appointed as an assis-
ant in the heir apparent's household administration and eventually rose 
to the office of Administrator of Political Affairs in 1298.52 

The meeting between Chen-chin and Wang Yiin did not take place 
immediately after the latter had submitted*his work to the crown prince, 
but many months later. This we know from the other account which 
Wang Yiin has written of his audience with Chen-chin—the preface to 
a poem captioned: "A Favored Meeting at the Western Pond.CQ." The 
poem as such is without deeper interest but the preface contains some 
additional details, above all the exact date of the audience: the twelfth 
day of the tenth month in the jen-wu year, (i.e., November 13, 1282).53 

There Wang recalled that at the ssu hour (9-11 A.M.) he was introduced 
by Chang Chiu-ssu, then Minister of Works, to the crown prince, who 
was just practicing archery west of his palace. After being presented, Chen-
chin asked him what sort of ruler Ch'in Shih-huang-ti (r.221-210 B.C.) 
had been, and Wang answered that his actions had been cruel. The rest 
of Wang Yiin's account in the preface to the poem tallies more or less 
with the text translated above. Chen-chin interrupted his archery, and 
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after having "read" through the book, asked for an explanation of the 
general meaning of each chapter. His questions were answered by Chang 
Chiu-ssu and Chu-hu-nai,cr who was perhaps, like Chang, a member of 
Chen-chin's household administration. After Chen-chin had finished 
"reading," the book was given to Tung Pa-kocs54 so that Chen-chin might 
hear more about it in a quiet moment later. At the end of the hour wei 
(1-3 P.M.), wine was served and Wang Yiin left the palace slightly drunk. 

These, then, were the circumstances of Wang Yiin s meeting with 
Chen-chin—a brief encounter late in the fall of 1282. We do not know 
if Chen-chin showed more than a polite interest in Wang Yun's work. 
The book itself shows clearly the educational purpose that its author had 
in mind. It has a simple structure. Each of the 20 paragraphs has a title 
in two characters which summarizes the virtues of an exemplary crown 
prince. The texts under each heading are first quotations from history, 
either actions or words of model princes, and are followed by an explan
atory comment by Wang Yiin. In truly scholarly fashion he keeps his 
sources apart from his own exposition of the themes. In most cases, it is 
possible to identify the sources for the various quotations. Given below is 
a summary of the 20 paragraphs, with identification of the sources wher
ever possible, showing which virtues Wang thought to be most important 
for a future Son of Heaven, and also from which category of books he 
selected his examples. It should be noted that Wang has sometimes al
tered slightly the original text by adapting certain characters, or by re
placing unusual characters with the current ones. He might also not have 
quoted directly from the source (except in the case of Confucian classics) 
but from some intermediate texts, such as an encyclopedia or compen
dium. 

1. Kuang-hsiao.ct Broaden Filial Obedience. 
a. Wen-wang s filial behavior as crown prince. Source: Li chi.ss 

b. Tang Hsiian-tsung (r. 712-756) gave in the second year of K'ai-
yiian (714) a banquet honoring aged palace officials. Source: Hsin 
Tang shu.S6 

c. Hsiian-tsung ordered by edict in the third year of T'ien-pao (744) 
that all households in the empire should have a copy of the Hsiao 
ching. Source: Tang shu; Hsin Tangshu.51 

2. Li-ai.cu Set up Love. 
a. "Now your majesty is entering on the inheritance of virtue; every

thing depends on how you commence your reign. To set up love, 
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it is for you to love your elders; to set up respect, it is for you to 
respect your relatives." Source: Shu ching, I-hsiin (a spurious 
chapter).58 

b. Ho Ti of the Later Han dynasty (r. 88-106) as crown prince loved 
dearly his elder brother, the Prince of Ch'ing-ho, Liu Ch'ing,cv 

with whom he shared the same room and the same chariot. After 
he became emperor he was even more friendly toward the brother. 
Source: Hou-Han shu.S9 

c. Tang Hsiian-tsung as crown prince treated his brothers in a very 
friendly manner. Source: Tang shu; Hsin Tang shu.60 

3. Tuan-pen.cw Make the Basis Proper. 
a. "Let the one man be greatly good, and the myriad regions will be 

rectified by him." Source: Shu ching, Tai-chia (a spurious chap
ter).61 

b. Hsii Ching-tsungcx (592-672), the teacher of the Tang prince of 
Yen, Li Chung,cy said: "If the basis is correct all affairs will be in 
order. The crown prince is the basis for the state." Source: Hsin 
Tang shu.62 

c. The teacher of Wei Yuan-chung,cz Yuan Ch'u-k'o*1* said: "If one 
wants to make the state safe, one must first make the basis proper. 
If this is done, the empire will be stable. The rise and fall of the 
state depend on this." Source: Hsin Tang shu.63 

4. Chin-hsiieh.db Advance Learning. 
a. Learning is necessary for a ruler. Source: Shu ching, Yiieh-ming 

(a spurious chapter).64 

b. On Erudite Scholar Huan Jungdc and his excellence as a tutor of 
the crown prince, the future Han emperor Hsien-tsung (Ming Ti, 
r. 57-75). Source: Hou-Han shu.6S 

5. Tse-shu.dd Selection of Methods. 
Yu Liangde (289-340) under Chin Yuan Ti (r. 317-323) warns 
the crown prince (the future emperor Ming Ti, r. 323-325) against 
the extreme methods of government of Shen and Han, i.e., Shen 
Pu-hai and Han Fei Tzu, the legalist authors par excellence. 
Source: Chin shu.66 

6. Ch'in-hsi.df Attention to Studies. 
a. Han Ching Ti (r. 157-141 B.C.) paid great attention to the studies 

of the crown prince, future emperor Wu, who was an attentive 
and assiduous pupil and did not share the predilection of the Em
press Dowager nee Tou for Taoism. Source: Han shu.67 
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b. The eulogy for emperor Yiian of Han (r. 48-33 B.C.) praises the 
literary and artistic pursuits of the emperor. Source: Han shu.6S 

7. Ting-cheng.dg Participation in Government. 
On the activities of the emperor Tai-wu (r. 424-452) of the Yuan-
Wei (Toba) when he was crown prince and the good advice given 
by Ts'ui Haodh (d. 450). Source: Wei shu.69 

8. Ta-tsungdi Perfecting Intelligence. 
Tang Tai-tsung asked Wei Chengdj (580-643) about the proper 
way of a ruler. Source: Chen-kuan cheng-yao.70 

9. Fu-Chun** Handling the Army. 
a. On a crown prince of the state of Chin during the Spring and 

Autumn period who led the army into battle. Source: Tso chuan.71 

b. In 196 B.C. Han Kao-tsu (r. 202-195 B.C.) gave his crown prince 
a military command. Source: Han shu.12 

c. The military valor of Tang Shun-tsung (r. 805) as a crown prince 
during the flight of emperor Te-tsung. Source: Hsin Tang shu.73 

10. Ming-fen.dl Understanding Status. 
For a full translation, see below. 

11. Ch'ung-ju.dm Honoring Confucians. 
a. When Han Ming Ti was a crown prince he treated his teacher 

Huan Jung very well. Source: a patchwork, chiefly from Hou-
Han shu.74 

b. T ang Hsiian-tsung as crown prince personally performed liba
tions in the imperial college in the first year of T ai-chi (711). 
Ch'u Wu-liangdn (645-719) explained to him the Hsiao ching 
and the Li chi. He and other scholars were amply rewarded. 
Source: Tang shu; Hsin Tang shu.7S 

c. As a crown prince Shun-tsung of T ang always bowed first to his 
teacher. Source: Hsin Tang shu.76 

12. Ch'in-hsien.d0 Befriend the Virtuous. 
a. The episode of the Four Old Men (ssu-haodp) who dissuaded Han 

Kao-tsu from appointing somebody else as heir apparent. 
» 77 

b. The way of T'ang Tai-tsung in associating with worthy people. 
Source: Yiian Chen (779-831), Chiao-pen shu.d(l7S 

13. Ch'u-hsieh.dr Eliminating Evil. 
For a full translation, see below. 

14. Na-hui.ds Accept Criticism. 
Emperor Ming Ti of the Chin Dynasty had as his tutor Wen 
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Ch'iaodt (288-329) who enjoyed great favors and could even crit
icize the prince. Source: Chin shu.79 Wen Ch'iao also presented 
a memorial warning against favoritism, the "Shih-ch'en 
chien."du80 

15. Chi-chien.dv Gentle Remonstrations. 
The term chi-chien is taken from Lun-yu IV, 18. "In serving his 
parents, a son tnay remonstrate with them, but gently."81 

a. Emperor Kuang-wu of the Eastern Han (r. 25-57) held audiences 
from morning to night and went to bed at midnight. He also had 
scholars explain the classics to him. His crown prince thought he 
overworked himself and asked him to take more care of himself. 
The emperor replied that all this did not tire him. Source: Hou-
Han shu.*2 

b. T'ang Shun-tsung as crown prince could persuade his father not 
to employ Pei Yen-lingdw (d.796) and Wei Ch'u-mou.dx Source: 
Hsin Tang shu.*3 

16. Ts'ung-chien.dy Follow Admonitions. 
a. An adult crown prince should follow the instructions of his tutor. 

Source: Chia I (201-169 B.C.), Hsm-sftu.dz84 

b. Chin Ming Ti as crown prince heeded Wen Ch'iao who criti
cized him for an extravagant building project. Source: Chin shu.85 

17. Tui-en.ea Share Kindness. 
a. The story about the frightened sacrificial bull to be exchanged for 

a sheep and about kindness to people. Source: Meng Tzu.S6 

b. Several examples showing the kindheartedness of prince Hsiao 
T'ungeb of the Liang dynasty (501-531). Source: Liang shu and 
Nan shih.87 

18. Shang-chien.ec Esteem Frugality. 
a. Anecdotes showing the frugality of Hsiao Tung. Source: Liang 

shu and Nan shih.88 

b. Tang Tai-tsung composed the Ti fan and gave a copy of the 
chapter on frugality to his crown prince. A summary of the text 
is given. Source: Ti fan." 

19. Chieh-i.ed Abstain from Idleness. 
a. "Do not be arrogant like Chu of Tan; negligence and pleasure, 

only these he loved." Source: Shu ching.90 

b. "Oh what the noble man aims at is to have no pleasurable ease," 
with expatiations on this subject. Source: Shu ching.91 

20. Shen-kuan.ee Investigate Officials. 
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Shen-kuan is also the title of a paragraph in the Ti fan. The 
necessity of appointing the right kind of tutor for a crown prince 
and to treat him with great respect and honor. Source: Yuan Chen, 
Chiao-pen shu.92 

Already this brief survey of anecdotes and quotations shows the mor
alistic approach of Wang Yun, and also his preoccupation with ritual 
and ceremonial. At the same time he has made use of historical, or 
pseudohistorical, subject matter. Historical figures are used as examples, 
instead of just showering maxims on Chen-chin. One cannot help feeling 
some sympathy for Chen-chin, who was throughout his life flooded with 
Lamaist treatises and sanctified as Prince Bodhisattva by the Sa-skya-pa 
lamas. He was, from that side, expected to become a second Asoka, and 
now here was Wang Yun, a Chinese Hanlin scholar, piously hoping he 
might develop into a second exemplary emperor of China like all those 
heir apparents from whose lives Wang had selected colorful anecdotes. 
Altogether Wang Yiin compiled 40 examples. Of these, 9 are taken from 
the Confucian classics and 5 from authors or works of the Han and Tang 
(2 Han, 3 T ang). Most are, however, taken from histories, 26 altogether. 
Of these, 10 are from Tang history, 9 from the two Han dynasties, the 
rest from the period of the Northern and Southern dynasties. There is a 
heavy emphasis on the Tang, the last dynasty which had imperial splen
dor as a world power. If we were to label the ideology of Wang Ytin's 
work we could perhaps call it a moderate version of practical Confucian
ism, devoid of any metaphysical implications. 

It is of some interest which authors or works are expressly quoted by 
Wang Yiin in his personal comments to the 20 paragraphs. There are 8 
quotations, 5 of which are taken from the Confucian classics, and one 
each from Yang Hsiungs (53 B.C.-A.D. 18) Yang-tzu fa-yenef93 and 
Chia Fs Hsin-shu. In addition, Ssu-ma Kuang (1019-1086) is quoted once 
(see the full translation of No. 13 below). But Wang Yun's comments are 
not only historical. He frequently alludes to government actions taken 
by Khubilai Khaghan or even the crown prince himself. In his comment 
to No. 4 he says Chen-chin had once summoned Confucian scholars 
to explain to him the classics and histories and he refers to the fact that 
in 1260 Chen-chin allowed scholars to make proposals for good govern
ment.94 And in No. 9 on military actions, Wang Yiin mentions that 
Chen-chin has directed the Bureau of Military Affairs (shu-mi yuan) as 
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ordered by the emperor. In his comment to No. 17, "Share Kindness," 
Wang praises the emperor for reducing the military and corvee services 
and increasing relief for the population in Shantung which had suffered 
from natural disasters.95 Another comment seems to be a little exagger
ated, however. When speaking of frugality (No. 18), Wang Yiin says of 
Kubilai Khaghan that "after he ascended the throne, he looked into the 
ancient ways and practiced frugality. For example, he forbade alcoholic 
drinks, had coarse silk manufactured, and did away with parasols inlaid 
with gold. Thus he showed that simplicity was his main concern" (CW 
79:7b). It is somewhat surprising to learn that anti-alcoholism should 
have been practiced at Khubilafs court. In addition to these references 
to contemporary events Wang Yiin also adverts to what was for him re
cent history. When explaining paragraph No. 20, on officals, he reminds 
the crown prince that under the Chin dynasty officials serving the heir 
apparent got preferential treatment—a not very subtle self-advertise
ment.96 The analysis of the text therefore shows that Wang Yiin tried to 
set forth historical anecdotes which had practical applications, either al
ready carried out by Khubilai or expected from his heir apparent. 

We have seen above from Wang Yun's account of his encounter 
with Chen-chin which paragraphs chiefly attracted the heir apparent's 
curiosity, namely the chapters on "Understanding Status" and on "Elim
inating Evil." It seems therefore appropriate to give below a full transla
tion of these two paragraphs. A translation will also show the mode of 
argumentation adopted by Wang Yiin in his personal comment, which 
follows the quotations from the sources. 

10. Ming-fen. Understanding Status. 
In the annals of Emperor Cheng [r. 33-7 B.C.] of the Western Han, it is 

said: "When the emperor was a crown prince, he was broad-minded and gener
ous, circumspect and attentive. Previously, when he lived in the Kuei Palace, 
the emperor [i.e., Yuan Ti] once summoned the crown prince to come in haste. 
He went out of the Lung-lou Gate to his palace, but did not dare to cross the 
imperial pathway. The emperor said that he had noticed his diffidence, and asked 
the reason for it. The crown prince replied by explaining the circumstances, and 
the emperor was greatly pleased. Thereupon he issued an ordinance, ordering 
that a crown prince should be allowed to cross the imperial pathway."97 

In the annals of Tang Su-tsung [r. 756-762], it is said: "When he was first 
appointed as crown prince, the office-holders carried out the investiture cere
mony. The ceremonial had the solemnity of the central [imperial] palace and the 
distinctions proper for outside the palace. Their clothes were of red gauze. The 
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crown prince said: This is the ritual for the Son of Heaven!' and then ordered 
the high officials to deliberate. Hsiao Sung68 and others petitioned to change the 
outer distinctions and to replace the red gauze clothes prepared for them outside 
[the palace] with summer garments. This was followed."98 

Your servant Yun comments: "Great indeed is the necessity for clarifying 
names and statuses. What does 'name' mean? This refers to [the relation] of ruler 
above and servant below. If even once they are not correct, what is there to stop 
something regrettable from developing? Moreover, there will be the mistake of 
nonconformity between actions and speech. This applies in particular to the rec
tification of names and the status of a crown prince. If the whole empire knows 
clearly that the heir apparent has the virtue of honoring the ruler and treating the 
servant as inferior; then in future, when he comes to handle the myriad territo
ries, how could there be any interference with names, violations of status, or 
irreverent actions and speech? Thus [Emperor] Ch'eng of Han who left by the 
Lou-lou Gate and did not dare to cross the imperial pathway, or Su-tsung who 
had red gauze changed for summer garments, can indeed be taken as models for 
later rulers." 

13. Ch'u-hsieh. Eliminating Evil. 
Hsing Ch'ih served the Ch'i [dynasty of] Kao as Erudite Scholar of the Four 

Gates [ssu-men po-shih]eh and taught the classics to the imperial crown prince. 
When the kitchen steward brought in vegetables which included Evil Artemisia 
[hsieh-hao],ei Ch'ih ordered him to take it away and said: "This vegetable has an 
improper name and is not fit to be eaten by Your Highness." When [Emperor] 
Wen-hsuan [r. 550-559] heard this, he praised Ch'ih and presented him with a 
blanket, cushion, and fine silk." 

Chia I, [Hsin]-shu says: "Wen-wang of Chou ordered T'ai-kung Wangej to 
be tutor of the crown prince. Once [the prince] was keen on having dried fish 
\pao-yu,ek abalone?], but Tai-kung would not give it to him and said: 'It is ritual 
that pao-Rsh should not be allowed on dishes. How is it possible that one could 
feed the crown prince with something that is not in accord with ritual?' " 10° 

Your servant Yun comments: "To judge from these two cases the nourish
ment might be trivial but the men of antiquity when bringing up a crown prince 
eliminated [such food] and did not serve it. Such was their strictness. How much 
more does this apply to having relationships with crooked and improper persons: 
Therefore, Ssu-ma Kuang has said: 'In the education of a crown prince, even the 
menial servants in the retinue over the years must be scholars of filial obedience, 
brotherly love, and moral principles.'101 This is indeed excellent!" 

The early death of Chen-chin in January 1286 prevented Wang Yun, 

like all his contemporaries, from finding out what profit the contact with 

Chinese civilization had brought to the heir of Khubilai Khaghan. A new 

chance for Wang to propagate his ideas on how to rule the state came 

when the new ruler Temur (Ch'eng-tsung, r. 1294-1307), the third son 

of Chen-chin, ascended the throne. Immediately after TemuYs accession 
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Wang Yiin presented to the emperor his Yiian-chen Shou-ch'eng shih-
chien. This title could be translated as Mirror of Actions for Preserving 
the Achievements in the Yiian-chen Era.102 As pointed out earlier, it now 
forms ch. 6 of the CKeng-hua shih-luehy although originally the two works 
had nothing to do with each other, being separated by more than 13 
years. It consists of 15 actions (shih)el expected from a model ruler.103 

Wang Yiin's introduction mentions the favors which he has received from 
the late emperor, including the interview with him, and hopes that he 
can repay his moral debt by compiling this work. We shall give here a 
summary of the contents. 

1. Ching-t'ien.em Revere Heaven. 
Government actions must conform to the principles of Heaven. 

Wang refers to historical rulers who did this in an exemplary way: 
the King of Yin Wu-ting, Wen, and the Duke of Chou. He quotes 
from a Commentary (chuanen): "Men are aroused by actions and not 
by words; one answers Heaven with solidity and not with ornaments 
(wen):fe0104 

2. Fa-tsu.ep Take Ancestors as Models. 
The state was never before as big as now and never was there a 

ruler as holy as Shih-tsu (Khubilai). Temur should continue his ex
emplary actions and statutes, as King Wu followed Wen of Chou, 
and Han Wen Ti followed Kao-tsu. The Shu ching says: "Survey the 
perfect pattern of the former king so may you forever be preserved 
from error."105 

3. Ai-mm.eQ Love the People. 
Heaven in his benevolence (jen) produces the myriad beings 

and the ruler governs them as the viceroy of Heaven. His priorities 
should be benevolence and love. Shih-tsu (Khubilai) completed the 
conquest of All-under-Heaven which T ai-tsu (Chinggis Khan, 1167— 
1227) had begun. Now the emperor should act like the kings Ch eng 
and K'ang of Chou to stabilize the empire, or like emperors Wen 
and Ching of the Han. Love can be realized by letting the army rest, 
decreasing punishments and reducing taxes. No war in distant coun
tries should be undertaken. The people should be treated so that they 
will not commit crimes. Be militarily prepared but be lenient with 
those who live afar. Practice frugality and economy, and reduce ex
penditure. The poor people in Chiang-nan (i.e., South of the 



174 Herbert Franke 

Yangtze) live at a great distance from the court. They could easily 
make trouble and should be treated by the officials with love, then 
there will be no disturbances. Think of the old saying 'Ten sheep 
and nine shepherds" as a warning.106 

4. Hsii-ping.er Care for the Soldiers. 
The soldiers and the people are the two great fundaments of the 

state. Much has been done for the people, and similar actions should 
be taken with regard to the army, including care for the veterans. 
Conscription should be reformed, and the legislation of 1271 be re
introduced.107 Military policies should be flexible and adapted to the 
current situation. 

5. Shou-ch'eng.es Preservation of Achievements. 
Preservation of achievements is tantamount to holding a full 

vessel (chyih-yinget): One must be careful [not to spill it]. This can be 
achieved by honoring ancestors, treating officials according to the 
rites, avoiding war, loving the people, paying attention to officials, 
and reducing expenditure. A conversation to that effect between Wei 
Cheng and T'ang T'ai-tsung is quoted,108 and also Ssu-ma Kuang: 
"A man who owns a property of ten pieces of gold still bears in mind 
that it has taken previous generations hard work to achieve this. Thus 
he diligently preserves and fears losing it."109 This applies also to the 
empire. In politics the civilian virtues (wen-te)eu and a yielding ap
proach (jou-taofv are important, and so are the implementation 
through benevolence and righteousness, rites and music. 

6. Ch'ing-hsin.ew Purify the Mind. 
All good comes from the mind. Therefore rulers of old could 

maintain equilibrium. Good balance and impartiality come from a 
purified mind. 

7. Ch'in-cheng.ex Diligence in Government. 
The ruler should govern continuously like Heaven which pro

duces the four seasons. Reference to the Great Yii who toiled inces
santly. Also T'ang T'ai-tsung had the spirit of antiquity. He should 
be the model. The ruler must listen to memorials and attend audi
ences. It is most important to regulate the audiences, as has been 
done for the congratulatory audiences which already have a fixed 
ceremonial. 

8. Shang-chien.ey Esteem Frugality. 
When superiors practice economy and restraint, inferiors will 
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have plenty. If superiors are wasteful and extravagant, inferiors will 
be exhausted and in distress. Your predecessor preferred simple tex
tiles, did away with gold, and had unadorned saddles, shoes, and 
garments. He also issued regulations for marriages. Now things are 
different because officials and commoners dress like nobles, and marry 
with greater sumptuosity than dukes and ministers. Under the Han 
emperors Wen and Ching the empire was peaceful and the customs 
were good. Today the income of the state is plentiful. Nevertheless, 
the policy should be to reduce military actions and cut down expen
ditures, and adapt spending to revenues. Emperor Chin Shih-tsung 
(r. 1161-1189) can be taken as a model. Once somebody came and 
petitioned because he had not been given presents. The Chin em
peror said: "You all should know that the riches in the treasury are 
really those of the people. I am only their manager. How could I 
dare to spend them recklessly?"110 

9. Chin-ling.ez Be Careful with Ordinances. 

Ordinances proclaim virtues and warnings. They should take 
Heaven as a model and conform to the people. They should be is
sued with care; once Heaven has thundered it cannot be concealed 
anymore. The Shu ching is quoted to this effect, and also Tang Tai-
tsung: "When issuing commands they should be considered as eter
nal models and not issued lightheartedly."111 It is important that the 
ruler and his government remain credible in the eyes of the people. 
Precedents should be changed only after due deliberation. 

10. Li-fa.fa Establish Laws. 
Laws are a tool of orderly government and therefore indispens

able. Now our state has existed for over 60 years and yet does not 
have fixed laws. At the court law is handled by the emperor, in the 
provinces by the legal-officials (fa-li).*** We have officials but no laws 
for them to apply. This is like a physician who has no medicine. 
Therefore, decisions are biased and without discrimination or bal
ance. Take the statutes and ordinances of former dynasties and pro
claim them as "New Laws of the First Year" (yuan-nien hsin-fa).^112 

11. Chung fai-chien.m Respect the Censorate's Criticism. 
Censors are the eyes and ears of the Son of Heaven. When they 

are sharp, nothing remains hidden. They are important for the 
guidelines of the court. Criticism is sometimes disliked. This became 
clear when recently some persons wished to conceal their crimes. 
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There should be no groundless accusations. Take Yii-tsung (Chen-
chin) as a model who always investigated properly.113 

12. Hsiian-shih.te Selection of Scholars. 
Khubilai Khaghan had, both as heir apparent and as emperor, 

continuously summoned worthy men to his court, and found a great 
number of them. Formerly there existed examinations with fixed 
rules, which was a good policy. The recent decrees on local recom
mendations (kung-chuf* were a good start. Through regularized ex
aminations the state can obtain genuine talents. Both Khubilai 
Khaghan and Chen-chin had such ideas but did not put them into 
effect. The new emperor should carry out what they had in mind. 
This will be the basis for preserving the achievements. 

13. Shen ming-chueh.** Be Careful with Titles and Ranks. 
According to the Shu ching a ruler should not confer ranks just 

for private reasons, but only to the virtuous and capable. If ranks are 
given indiscriminately they will attract only inferior people. Rules 
should be introduced. One should by no means take as a model the 
policies of the late Chin dynasty after the transfer to the south (1215). 
The good models are the Han and T'ang; achievements and labors 
were rewarded by ranks, capability and virtue by offices. Never should 
the office of minister be used as a means for rewarding past merits. 
We must have clear regulations for all this. 

14. Ming shang-fa.m Clarify Rewards and Punishments. 
Rewards and punishments are a great instrument of govern

ment. They must be regularized. This can only be done when prop
erly appointed officials exist. In antiquity people were selected be
cause of the special nature of the office, but later offices were created 
because of people. This resulted in too many officials. Therefore 
Tang T'ai-tsung in the first year of Chen-kuan (627) regulated the 
civil and military offices, eliminated the useless and appointed the 
virtuous. Also Chin Shih-tsung after his accession to the throne con
centrated on this problem. He clarified promotions and demotions, 
and introduced the classification into three grades of provincial offi
cials. For the court, one should imitate Tang T'ai-tsung, for the 
provinces, Chin Shih-tsung.114 

15. Yuan-lii* Think of the Distant Future. 
Your majesty has inherited a prosperous empire and therefore 

should have no worries. But an enlightened ruler should also pay 
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attention to seemingly insignificant details which may contain the 
germ for future developments. Trouble may come from small things 
which have been neglected. The main concerns for the future should 
be (1) guard the frontiers, improve the horse administration, feed the 
soldiers, and store for the future. Pacify the recently annexed regions 
by appointing good officials, and there will be no robbers. (2) Prepare 
against natural disasters. Improve water-control and store provisions. 
(3) Make the customs sincere. Encourage learning and skills, honor 
the filial and honest, virtuous and right people. Attack extravagance 
and forbid waste. (4) Purify officials and clerks. Promote the honest 
and able, throw out the petitioners, forbid clerks to engage in trade, 
eliminate the greedy. When all this is observed there will be no need 
to worry. "Make far-reaching your plans and intentions."115 "Thus 
the superior man takes thought of misfortune and arms himself against 
it in advance/'116 You should not rely on the present peaceful con
ditions but see that peace will be preserved in the future. I think this 
was also the intention of your imperial ancestor." "I have heard that 
among the thousand ideas of a wise man there must be one error 
and that among the thousand ideas of a fool there must be one in
spiration. Hence it is said that the sages chose even from the sayings 
of a madman."117 This may apply also to my words, but they are 
certainly sincere. 

This ends our summary of the Yiian-chen Shou-cKeng shih-chien. It 
was intended as a guide for the new ruler and voices the concern of a 
Chinese scholar with a strong predilection for history and historical prec
edents. At the same time we can see what Wang Yiin considered to be 
the greatest problems of the empire that Khubilai Khaghan had left to his 
successor: a lack of procedural guidelines and of regularized rules for the 
state, chiefly in recruiting officials. It is obvious that Wang Yiin's pro
posals are of a pragmatic nature throughout, and one may even feel that 
the quotations from or allusions to the Confucian classics are merely 
ornamental. This distinguishes the Mirror from the Ch'eng-hua shih-lueh, 
which is mainly educational and moralistic. Here we can see not only 
the great role of Tang T'ai-tsung as an exemplary emperor,118 but also 
to what degree the Jurchen emperor Chin Shih-tsung was regarded as a 
model. Shih-tsung had lived well over 100 years back in time from 1295 
and was thus sufficiently far removed to become idealized. The remnants 
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of the Chin state had been annexed by the Mongols in 1234, which again 
was over half a century before, but the extinction of the Sung was per
haps too recent to allow an author like Wang Yiin to select his examples 
from Sung history. Here again we have a case of continuity from Tang 
to Chin and Yuan, bypassing the Sung dynasty. The funeral text for 
Wang Yiin says of the Mirror that it was based on classical scriptures and 
that it had the spirit of Wei Wen-chenfi and Ssu-ma Tuan-ming.05119 

Wei Wen-chen is Wei Cheng, who had been canonized as Wen-chen, 
so that Wang Yiin is thereby compared with this famous statesman of the 
Tang. Ssu-ma Tuan-ming is Ssu-ma Kuang, who was indeed a Sung 
scholar. His fame in the early Yuan, however, seems to rest chiefly on 
the Tzu-chih t'ung-chien, a work which had been partly translated into 
Mongolian under the Yuan. He was praised as an historian, but not as a 
statesman or a thinker. 

It is not easy to define the place of Wang Yiin in early Yuan intel
lectual history. We have seen that perhaps much of his pragmatic and 
practice-oriented approach can be attributed to his education in a family 
where service as a clerk had almost been hereditary. But it is clear that 
he also belonged to the intellectuality of the Chin dynasty literati. Per
sons like Yuan Hao-wen and many others had concentrated on literary 
pursuits because literature and the arts had come to be regarded as an 
integral part of the Confucian way. In Wang Yiin's case we can also 
distinguish a complementary element, namely, that service in official 
functions embodied a commitment to cultural values. In all this Wang 
Yiin follows the tradition of the Chin literati. This applies also to Wang s 
insistence on Tang models for statecraft, a tradition which he certainly 
inherited from the Chin intellectuals. 

In Chin times, too, we find a tendency to praise the Tang at the 
expense of Sung. This tendency found its expression during the discus
sions over which "agent" or "power" should be associated with Chin in 
the later reigns of the dynasty. Some discussants proposed that the Chin 
should adopt the agent Metal in cosmological succession to the agent 
Earth of the Tang, thus building up the Chin state as a legitimate suc
cessor to Tang, bypassing the Sung. This extreme anti-Sung theory was, 
however, discarded and eventually the agent Earth was assigned to the 
Chin dynasty. The adoption of Earth by Emperor Chang-tsung (r. 1189— 
1208) in November 1202, succeeding the Sung whose agent had been 
Fire, amounted to a recognition of Sung as a legitimate dynasty, but it 
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was an overt political move designed to enhance the Chin against the 
Southern Sung, which still claimed legitimacy as continuation of the 
Sung house.120 Nevertheless, pro-Tang sentiments and nostalgic remi
niscences still played an important role in Chin thought. The statecraft 
of Sung was considered inferior, and under the Chin as well as the early 
Yuan, although some references had been made to Sung authors like 
Ou-yang Hsiu (1007-1072), Ssu-ma Kuang, the Ch eng brothers (Ch'eng 
Hao, 1032-1085 and Ch'eng I, 1033-1107), Su Shih (1036-1101) and 
Chu Hsi, they are quoted as classicists, historians, and belle letterists, not 
as statesmen, and their philosophy received only passing attention.121 

The fact that the Hsin Tang shu was translated into Jurchen must also 
be seen in this context. 

A perusal of the works of some eminent Chin authors shows indeed 
that Wang Yiin's works on statecraft and princely education must be seen 
as a continuation of tendencies prevalent among Chin writers. Already 
Wang Jo-hstifl (1174-1243) had given the Tang a prominent place in 
his historical essay on the duties of a ruler.122 He devotes not less than 
ten examples to the T ang in this work. A more pronounced emphasis 
on T ang models can be found in the works of Chao Ping-wenfm (1159-
1232). He composed a digest of the Chen-kuan cheng-yao for the Chin 
emperor under the title Chen-kuan cheng-yao shen-chien.fn The work it
self is lost but the preface is preserved. There Chao praises the early 
reigns of T ang. In his opinion T ai-tsung was the most enlightened ruler 
in later history.123 Also in his essay on the Tang, Chao Ping-wen con
siders the reign of T'ai-tsung as the culmination of the ideas of antiquity, 
and attributes the later decay of the Tang to a neglect of the original 
foundations laid by Tai-tsung.124 Another effort of Chao Ping-wen to 
present the Chin court with an educational book was his treatise, Essence 
of Government for Ruler and Servant (Chun-cHen cheng-yao),f0 which he 
wrote in collaboration with Yang Yiin-ifp (1170-1228). This was a book 
on statecraft arranged according to topics.125 Although the book itself is 
no longer extant, the title is modelled after that of the Chen-kuan cheng-
yao and hence suggests a conscious imitation of the Tang work on the 
art of government. Chao's leading disciple Yuan Hao-wen also wrote a 
similar handbook, the Concise Mirror for Emperors and Kings (Ti-wang 
ching-lueh), which is known only through the preface Wang Yiin wrote 
in 1267 for a printed edition.126 It was a florilegium covering several 
thousand years of history, consisting of condensed four-character maxims 
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arranged according to rhymes, and serving as an introduction to a deeper 
understanding of the Confucian exemplary rulers. 

The examples given here will suffice to show the extent to which 
scholars of the Chin tried to preserve Tang ideas of statecraft and how 
much Wang Yiin must be seen as continuing this tradition. Both he and 
the Chin scholars found themselves in the same position: they wished to 
improve and educate the alien rulers by putting before them time-hon
ored Chinese traditions which they thought would be appreciated and 
perhaps put into practice. But a more direct influence of Tang political 
ideas on Wang Yiin can be seen in his conscious imitation of the Ex-
amples of the Emperor (Ti fan), which are attributed to Tang Tai-tsung 
himself. In its extant versions the book has four chapters and is subdi
vided into twelve subchapters, each with a two-character title, a formal 
arrangement which Wang Yiin also adopted for his CKeng-hua shih-lueh 
and Yuan-chen Shou-ch'eng shih-chien. Such subchapter headings are 
"Searching for the Virtuous" (ch'iu-hsien), "Investigate Officials" (shen-
kuan), "Accept Admonitions" (na-chien), and "Esteem Frugality" (ch'ung-
chien) (Ti fan, ch. 1, no. 2; ch. 2, nos. 4, S;ch. 3, no. 8). These occur 
also in Wang Yiin's two works as titles of chapters. There can be no 
doubt that Wang's aim was to produce a second Ti fan, and it is signifi
cant that both Wang's treatises and the Ti fan were translated into Mon
golian. Another point of resemblance is that the Ti fan was written in 
A.D. 648 for the heir apparent who later became Emperor Kao-tsung (r. 
650-694) of the Tang. All this indicates Wang's strong preoccupation 
with Tang models of statecraft. His own works show the same mixture 
of generalized exhortation and historical examples as the Ti fan. Tang 
Tai-tsung's work suffered some eclipse under the Sung and it seems that 
some parts of the original text were lost during that period, although it is 
listed in Sung bibliographies.127 Another work of the Tang which can 
be seen as a companion of the Ti fan was the Ch'en kuei,f<l (Rules for the 
Subject,) attributed to Empress Wu Tse-t'ien (r. 684-705). This book, 
however, remained unknown to Wang Yiin and his contemporaries, 
probably because it was lost already under the Southern Sung and sur
vived only in Japan.128 

The high praise Tang Tai-tsung received as an exemplary emperor 
was, of course, not an invention or innovation of the Chin and early 
Yuan periods. We can find it under the Northern Sung, for example, in 
the works of Ou-yang Hsiu, who also saw in Tai-tsung a ruler of the 
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same excellence as that of the legendary emperors of antiquity. The im
portant contribution of thinkers like Ou-yang Hsiu and Ssu-ma Kuang 
was perhaps their insistence that not only the Confucian classics could 
serve as the basis for political thought and statecraft, but the histories as 
well.129 It is equally significant that under the early reigns of the Chin 
dynasty, the Northern Sung intellectuals belonging to the "conservative" 
faction in the eleventh century enjoyed high prestige at the expense of 
the "reformist" school of Wang An-shih and his followers, which was 
held responsible for the collapse of the Northern Sung.130 In this respect, 
Wang Yiin must also be seen as belonging to the traditionalists of the 
Chin and early Yuan for whom the Northern Sung achievements in many 
fields remained a model, whereas artistic and intellectual developments 
under the Southern Sung had not yet made a deep impact.131 

In closing, a few words should be said on the Huang-fu ta-hsun 
which, as we have noted above, also was translated into Mongolian and 
even printed. This work contained the edicts and admonitions of the 
early Yuan emperors, and this was also the case for the Shih-tsu sheng-
hsiin, the "Holy Injunctions" of Khubilai Khaghan, a work of which a 
manuscript Mongolian translation existed after 1326.132 Wang Yiin had 
after Khubilai's death compiled not only the Veritable Records of his 
reign but also the Sheng-hsun in 6 chiian. It seems to be almost certain 
that the scholars who, a generation later, in 1325 and 1326, compiled a 
book of admonitions, followed the earlier work of Wang Yiin, a copy of 
which would have been preserved in the Hanlin Academy or the Office 
of Historiography. If this assumption is correct, Wang Yiin would come 
into play three times in the process of translating Chinese non-Buddhist 
texts into Mongolian: as author of the Ch'eng-hua shih-liieh and the Yiian-
chen Shou-ch'eng shih-chien, and as compiler of Khubilai's fundamental 
edicts. 

Wang Yiin did not live to see this eventual though limited success 
of his endeavors. He would certainly have been proud to see at last some 
result of his lifelong work, even if he had not become a second Wei 
Cheng, trusted minister of state under a powerful ruler. His intellectual 
approach must be called conservative and pragmatic, but this was just 
what the empire needed in his eyes and what seems to be a feature com
mon to the Tung-p'ing school. He was no intellectual innovator, and 
certainly did not see himself as such. During his life he had witnessed 
the all too slow and gradual transformation of the Mongol state from a 
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primitive exploitative phase into a more regularized and stable common
wealth. He looked back to the empires of Han and Tang, which had 
both lasted for several centuries, and sought his inspiration from them in 
his attempt to transmit to the Mongol rulers the elements which he be
lieved were responsible for the long duration and stability of these dynas
ties. He believed that daring innovation was not what the world needed, 
but a return to trusted and proven values. 



APPENDIX: WANG YON'S FAMILY 

-descent 
- marriage 

Wang Chung-ying 

Chin Shih-yang 

Chin Hsien-ssu 

Wang Ching 
(1139-1214) 

Wang Yii 
(1174-1224)" 

1. nee Meng 
T~ (d. 1213) 

nee Chin-

j_ 2. nee Han 
"(1185-1260) 

-Wang T'ien-to 
(1202-1257) 

Wang Shen Wang Yiin -
(1227-1304) i 

I 
1 Concubine 

Wang Chi Wang Sh 

T'ui Fu 

T'ui Te — nee \ 
(1189-1260) 

• nee T'ui 
(d. 1286) 

Wang Kung-ju Wang Kung-i Wang Kung-yueh 

Wang Ko 
(b. 1275) 

Hsin K'an Wang So-chu 

granddaughter 1 
m. Yeh-lu K'ai 

granddaughter 2 
m. Ning 

great-grandsons: Han-chang, Te-chang, Jun-chang 
two great-granddaughters 

The names of two of the grandchildren of Wang T'ien-to are given as Chen-sunhn and I-sun,ho and 
of one great-grandchild as Chien-langhP (CW, 49:10a-10b). Chien-lang is the childhood name of 
Wang Ko (CW, 46:12brl3a). Chen-sun and I-sun could perhaps be the alternative names of sons of 
Wang Yiin and Wang Shen. 
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Yan-shuan (note 15). The report on the first visit of European travellers in 
Yuan China has been discussed in Herbert Franke, Review of Leonardo 
Olschki, Marco Polos Asia, in ZDMG (1962), 112:229-32. 
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chih** (Taipei: Faculty of Letters, National Taiwan University, 1966), pp. 
56-61. 
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102. Lao Yan-shuan, Chung-t'ang shih-chi p. xxxi, note 40, translates the title 

as "Mirror for Keeping the Patrimony." 
103. CW, 79:9b-19b. 
104. I have not been able to identify the source of this quotation. 
105. Shu ching, Yiieh-ming; tr. Legge, The Shoo King, p. 261. 
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Wing-tsit Chana 

Chu Hsi and Yiian 
Neo-Confucianism 

THE NEO-CONFUCIANISM of the Yuan period is mainly the Neo-
Confucianism of Chu Hsib (1130-1200). Chu Hsi's philosophy domi
nated the Yiian from beginning to end. Its growth and spread took two 
main courses and a minor one. One main course arose from an unpre
dictable event and the other as a direct transmission from the philosopher 
himself. 

The unpredictable event involves an obscure Confucian scholar 
whose dates of birth and death are unknown and whose name seldom 
appears in accounts of Chinese philosophy. In early 1235 the Mongol 
ruler Ogddei Khan (Tai-tsung,c r. 1229-1241) ordered a prince to lead 
an expedition against the Southern Sung. When the Mongol forces cap
tured Te-and prefecture (modern An-lu,e Hupei) in the tenth month,1 

hundreds of thousands of inhabitants were made captives. The Chinese 
commander Yang Wei-chungf (1205/6-1260), who was highly regarded 
by Ogodei and later rose to become chief of the Central Secretariat, was 
ordered by imperial command to seek out from among the prisoners 
Confucian scholars, Taoists, medical practictioners, and diviners and bring 
them to the Mongol headquarters at Yen-chingg (modern Peking). Yang 
assigned this task to his chief of staff, Yao Shuh (1203-1280), a noted 
Confucian scholar who joined the Mongol service a few years earlier; he 
rounded up dozens of well-known scholars, and Chao Fu1 (c. 1206-C.1299) 
was one of them.2 

According to Chao's biography,3 he refused to go north because most 
of his clan had perished. Fearing that Chao might take his own life, Yao 
Shu invited him to retire in his tent so as to watch him. When Yao woke 
up during the night and saw only Chao's pajamas, he rushed to the 
waterfront and discovered that Chao was about to jump into the river. 
He was able to persuade Chao to change his mind and follow him to 
Yen-ching. Chao gave Yao Shu his notes on readings from the commen-
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taries of Cheng Ij (1033-1107) and Chu Hsi on Confucian Classics and 
some of their own works. In Yen-ching, more than a hundred scholars 
came to study with Chao. Yang Wei-chung heard his discussions and 
came to like him very much. In 1238, in collaboration with Yao Shu, 
he established the T ai-chik (Great Ultimate) Academy and built a me
morial hall in honor of Chou Tun-i1 (1017-1073) in which Cheng I, 
his elder brother Ch'eng Haom (1032-1085), Chang Jsain (1020-1077), 
the Ch'engs' pupils Yang Shih0 (1053-1135) and Yu Tsop (1053-1123), 
and Chu Hsi were also enshrined. More than 8,000 chilan of their 
works were collected. Chao Fu and others4 were invited to lecture there. 

In order to help scholars understand the doctrines of Chou Tun-i 
and Cheng I, Chao drew the CKuan-tao r'i/q (Diagram of the Trans
mission of the Way) to show the continuation of the sacred doctrines 
from Emperors Fu-hsi,r Shen-nung,s Yao,1 and Shunu to Confucius (551-
479 B.C.), his pupil Yen Huiv (521-490? B.C.), Mencius (372-289? B.C.) 
and then on to Chou Tun-i, the Ch eng brothers, and Chu Hsi. To this 
drawing he appended a list of their works. To expound the Neo-Confu-
cian doctrine, he wrote the I-Lo fa-huiw (Exposition of the Doctrines of 
the Ch'engs and Chu Hsi). At that time, Chu Hsi's followers scattered 
all over the country. From what he read and what he heard, he found 
fifty-three names and made a chart of them called Shih-yu t'ux (Chart of 
Teacher and Friends). Thus he indicated that Chu Hsi was his teacher 
and the fifty-three were fellow pupils. In other words, he suggested that 
he was an indirect pupil (ssu-shu)y of Chu Hsi's. He further collected the 
words and deeds of I Yinz (eighteenth cen. B.C.) and Yen Hui in his Hsi-
hsien luaa (Records of Aspiring to Become a Worthy) so the students may 
know which direction to follow and what method of self-cultivation to 
adopt.5 

In the meantime (1241), Yao Shu had retired from government ser
vice because he refused to accept bribes.6 He went on to live in the Su-
menab mountain in Hui-chouac (modern Hui county, Honan). He built 
a private temple and installed in it the images of Confucius and six Sung 
Neo-Confucians, namely, Chou Tun-i, Ch eng Hao, Ch'eng I, Chang 
Tsai, Shao Yungad (1011-1077), and Ssu-ma Kuangae (1019-1086).7 It 
was a family temple and the Sage and Worthies were enshrined in a 
special room.8 Yao also personally published in Yen-ching the Hsiao-
hsilehaf (Elementary Learning), the Lun-yti huo-wenag (Questions and 
Answers on the Analects), the Meng Tzu huo-wenah (Questions and An-
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swers on the Book of Mencius), and the Chia /fai (Family Rites), all by 
Chu Hsi, and had Yang Wei-chung publish the Four Books (the Ana-
lects, the Book of Mencius, the Great Learning, and the Doctrine of the 
Mean) and another official publish Ch'eng Ys I chuan™ (Commentary 
on the Book of Changes), Tsai Ch'en'sak (1167-1230) Shu chuan*1 

(Commentary on the Book of Documents), and Hu An-kuo'sam (1074-
1138) Ch'un-ch'un chuanan (Commentary on the Spring and Autumn 
Annals), among others.9 Hsii Hengao (1209-1281), who lived in nearby 
Weiap prefecture (modern Wei county, Hopei), came to Hui to copy the 
commentaries by Cheng I and Chu Hsi. When he returned home, he 
is said to have told his pupils that all he had learned and taught before 
was wrong/Only from now on did he know the procedure of learning.10 

According to his tomb tablet inscription, besides Cheng Ts and Chu 
Hsi's works on nature and principle (hsing-li),m he obtained Ch eng Fs 
commentary on the Book of Changes, Chu Hsfs Ssu-shu chang-chii chi-
chuar (Commentaries on the Four Books), his Huo-wenas (Questions and 
Answers on the Great Learning and the Doctrine of the Mean), and the 
Hsiao-hsueh.11 To this the supplement to the Sung-Yiian hsiieh-an,at 

Sung-Yiian hsiieh-an pu-i,au has added Hu An-kuo's Commentary on the 
Spring and Autumn Annals, Tsai Ch en's Commentary on the Book of 
Documents, and Chu Hsi's Commentary on the Book of Odes, probably 
a conjecture but a reasonable one.12 Not only Hsii Heng, but Hao 
Chingav (1223-1275) and Liu Yinaw (1249-1293) also, obtained the Neo-
Confucian works from Yao Shu. Thus, as the Yuan shih (Yiian History) 
has alleged, the North first knew of the Ch eng-Chu learning through 
Chao Fu.13 This is the dramatic story of how the Chu Hsi philosophy 
was introduced to north China. 

The point made by Yiian shih has been disputed by, among others, 
Professor Jao Tsung-i.ax According to him, the Chin scholar Li Ch'un-
fuay (1185-1231) had severely criticized Ch'eng I and Chu Hsi and other 
Sung Neo-Confucianists for their attack on Buddhism. Jao gave Chao Fu 
credit for spreading Neo-Confucian works and for building a basis for 
Neo-Confucianism in the Yiian to become pure Confucianism devoid of 
Buddhist and Taoist elements.14 Jing-shen Tao has also pointed out that 
the Chin scholar Wang Jo-hsiiaz (1174-1243) had criticized Sung Neo-
Confucianists, and particularly Chu Hsi for his commentaries on the 
Four Books.15 Technically Professor Jao is correct, for Chu Hsi was cer
tainly known in the Chin. However, if we are to follow the Yiian History 
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and emphasize "the learning of Ch eng-Chu," that is, the Ch eng-Chu 
teaching as a systematic school of thought and an intellectual lineage, 
this did not exist in the Chin. In this respect, the Yuan almost began in 
a vacuum, which Chao Fu filled. 

The other course of development was less exciting but more direct. 
It centered in the Chin-huaba area (modern Chekiang) in the South and 
went directly back to Chu Hsi. His teachings were first passed on to his 
pupil Huang Kanbb (1152-1221) and then successively to Ho Chibc (1188-
1268) and Wang Pobd (1197-1274) in late Sung, and Chin Lu-hsiangbe 

(1232-1303) and Hsu Ch'ienM (1270-1337) in the Yiian. 
Ho Chi was a native of Chin-hua. His father was assistant magistrate 

of Lin-ch'uanbg (modern Hangchow) when Huang Kan was magistrate 
there. He was told by his father to study with Huang Kan. Huang urged 
him to be earnest at heart and work hard.16 Wang Po's grandfather was 
a pupil of Ch'eng Fs disciple Yang Shih and also a friend of both Chu 
Hsi and Lii Tsu-ch'ienbh (1137-1181). Both his father and uncle were 
followers of Chu Hsi and Lii. When he heard that Ho Chi had learned 
from Huang Kan the doctrines handed down by Chu Hsi, he went to 
study with Ho right away. Ho cited Hu Hungsbi (1105-1155) words, 
"Make up the mind to affirm the foundation and abide in seriousness in 
order to hold on to the will" (li-chih chii-ching,hi ching meaning to be 
serious or reverent).17 Chin Lii-hsiang came from the same prefecture as 
Wang Po. When he served under Wang Po, he had already developed 
an interest in Neo-Confucianism. Following Wang Po, he went to study 
with Ho Chi.18 When he asked Wang Po about the method of study, 
Wang cited the same words of Hu Hung, and when he asked Ho Chi, 
Ho told him about the distinction between Heavenly principle and hu
man desires.19 Hsii Ch'ien, a student of Chin's, was also from Chin-
hua.20 Thus the Chu Hsi doctrines were transmitted by Huang Kan to 
four generations of followers in Chin-hua, in the persons of what histo
rians have called the Four Masters of Chin-hua. As the Yiian History 
has noted, after Ho Chi, Wang Po, and Chin Lii-hsiang died, their doc
trines had not prevailed. Hsii Ch'ien, however, made them prominent. 
"Therefore," says the Yiian History, "scholars, tracing the source and the 
generations of heritage, have considered the period as the time of Chu 
Hsi."21 

The third source of the Chu Hsi philosophy in the Yiian, like the 
Chin-hua tradition, was also derived from Huang Kan. Jao Lubk (fl. 1256) 
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of Kiangsi was his student. His line was continued by Ch eng Jo-yungbl 

(fl. 1268) and finally by Wu Ch'engbm (1249-1333). Although philo
sophically speaking this line did not play as great a role as the other two, 
it does underline the tremendous influence Huang Kan exerted on Yiian 
thought. 

From the above accounts, it is clear that both the Neo-Confucian
ism in the North and the Neo-Confucianism in the South converged on 
Chu Hsi. More precisely, it converged on Chu Hsi's teachings as trans
mitted by Huang Kan. Both the Chekiang (Chin-hua) line and the Kiangsi 
line originated with him. The Neo-Confucianism brought to the North 
by Chao Fu was that of Ch'eng-Chu. No mention was made of Huang 
Kan. However, as it will become clear, the Ch eng-Chu philosophy was 
practically that of Chu Hsi and the Chu Hsi philosophy that came to 
prevail in the Yiian was that interpreted by Huang Kan. It is now nec
essary to examine Huang Kan's teachings to see how they reflect the 
teachings of the Master. 

After Chu Hsi died, his followers spread over modern Fukien, 
Kiangsi, Chekiang, and Kiangsu. Their interests and their understanding 
of the Master differed. It is generally agreed, however, that Huang Kan 
correctly understood the Master's ideas and handed down to others ac
cordingly. As the Sung-Yuan hsiieh-an has said, "Huang Kan inherited 
the orthodox tradition from Chu Hsi."22 He was the most intimate and 
most trusted of all pupils. He was Chu Hsi's son-in-law. Chu Hsi pro
vided him with a residence, urged him to apply for government service, 
and asked him to take over some of his lectures. When Chu Hsi was 
compiling the Chia li9 he entrusted Huang Kan with the chapters on 
funerals and sacrifices, undoubtedly the two most serious chapters in Chu 
Hsi's mind. On his death bed, he gave Huang Kan his informal robe and 
his works, and in a written farewell note, said that he would have no 
more regret because his doctrines were now in safe hands.23 Until Huang 
Kan died, Chu Hsi's disciples dared not circulate their records of the 
Master's sayings for fear that they might not represent the Teacher accu
rately. 

Huang Kan did not write any major philosophical work. His philo
sophical ideas are found in his letters and essays.24 His ideas cannot be 
said to form any system. However, certain doctrines do stand out. They 
reflect the central teachings of Chu Hsi and have greatly influenced the 
development of Yiian Neo-Confucian thought. We shall discuss some of 
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these ideas and see how they have served as the connecting link between 
Chu Hsi and Yuan thinkers. We shall begin with the doctrine of the tao-
t'unghn (Tradition of the Way). 

Huang Kan concluded his biographical account of Chu Hsi by say
ing: 

The transmission of the correct orthodox tradition of the Way required the proper 
men. From the Chou Dynasty [1111-249 B.C.] on, there have been only several 
people capable of inheriting the correct tradition and transmitting the Way and 
only one or two could enable the Way to become prominent. After Confucius, 
Tseng Tzubo [505-c. 436 B.C.] and Tzu-ssubp [492-431 B.C.] perpetuated it in its 
subtlety but it was not prominent until Mencius. After Mencius, Master Chou, 
the Masters Ch'eng, and Master Chang continued the interrupted tradition, but 
only with our Master did it become prominent. . . . With the appearance of the 
Masters, the Way transmitted from the Chou through sages and worthies sud
denly became vastly clear like the sun shining in the sky.2S 

In Huang Kan's mind, one of the greatest accomplishments of Chu 
Hsi was his perpetuation of the orthodox tradition. For decades Chu Hsi 
had concerned himself with the tradition of the Way. He was the first to 
use the term tao-t'ung, in his preface to the Chung-yung chang-chub<l 

(Commentary on the Doctrine of the Mean) in 1189, where he outlines 
the transmission from Yao, Shun, and other sages to Confucius and 
through his pupils to Mencius and then on to the Ch eng brothers. As 
early as 1172, his follower, Li Yiian-kang,br had drawn up a diagram 
called cKuan-tao cheng-t'ungbs (Orthodox transmission of the Way) in 
his Sheng-men shih-yeh t'uht (Chart of Achievements of the Confucian 
School) to show the line of transmission. The line starts with Fu-hsi and 
Shen-nung and goes on to Yao and Shun and others, on to the Duke of 
Choubu (d. 1094? B.C.) and Confucius, his pupils, and Mencius, and 
further on to Sung Neo-Confucians and ends with Chu Hsi. In a pre
vious study I have traced the development of the tao-t'ung from Mencius 
to Han Yubv (768-824) and Li Aobw (fl. 798), then to Cheng Hao and 
Cheng I, and finally to Chu Hsi.26 I have explained the philosophical 
reasons why Chu Hsi eliminated the Han (206 B.C.-A.D. 220) and T ang 
(618-907) Confucians, why he selected the Cheng brothers as the main 
line instead of the other Sung Neo-Confucians, and why he put Chou 
Tun-i ahead of the Ch engs. In his own essay on the transmission, Huang 
Kan traced the philosophical development from one generation to the 
next, explaining what particular doctrines each one developed so as to 
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continue the tradition. In the case of Chu Hsi, Huang said that "The 
learning of the Master is found in the Four Books but more importantly 
in the Great Learning, which is the procedure for entering into the 
Way."27 All the three elements present here—the tao-t'ung, the Four 
Books, and the Great Learning—had a great impact on Yuan thinkers, 
as we shall see. By the end of Sung, the tao-t'ung concept was so strongly 
entrenched that Wang Po went as far as to say that before the tao-t'ung 
of the sages there had already been the tao-t'ung of Heaven and Earth, 
as is evidenced by the continuous production of things.28 

The inauguration of Neo-Confucianism in the North practically 
started with the reaffirmation of the tao-t'ung. It will be recalled that 
Chao Fu drew the Ch'uan-tao t'u. His order is this: Fu-hsi, Shen-nung, 
Yao, Shun, Confucius, Yen Hui, Mencius, Chou Tun-i, the Ch'eng 
brothers, Chang Tsai, and Chu Hsi. This is of course strictly the line 
established by Chu Hsi and his followers. By way of explanation, Chao 
Fu said that Fu-hsi, Shen-nung, Yao, and Shun, carrying on the task of 
Heaven, founded the ultimate standards; Confucius, Yen Hui, and Men
cius founded the teachings to hand down to later generations; and Chou, 
the Cheng brothers, Chang, and Chu developed and continued them. 
He thus conceived the transmission in three successive stages. Although 
the philosophical importance of this historical interpretation is little, it 
does show that the tao-t'ung was widely accepted. It is to be expected 
that Chu Hsi's own followers in the South would have welcomed the 
tao-t'ung which culminated in their Master, but it is quite amazing to 
find that the tradition had become entrenched in the Hupei area within 
three or four decades after Chu Hsi's death and now was brought to the 
North. Although Chao Fu's chart was drawn after he arrived in Yen-
ching, there can be no doubt that he had embraced the tao-t'ung long 
before. Evidently Chu Hsi's doctrines had prevailed in the Te-an area 
before it was captured by the Mongol forces. Huang Kan had been pre
fect there some two decades before. When Tou Mobx (1196-1280), an
other northern Chinese scholar, got to Te-an fleeing from the Mongol 
invaders, a magistrate gave him books on nature and principle by the 
Ch'engs and Chu Hsi.29 

Practically all Yuan thinkers followed the tao-t'ung without ques
tion. Three examples will suffice. In attacking the Buddhists, Hsu Ch'ien 
said that only after the appearance of Neo-Confucians Chou, the Chengs, 
Chang, and Chu could the 1,500 years of the evil influence of Buddhism 
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be removed.30 Hsii Heng had nothing to say about the tao-t'ung himself, 
probably avoiding the subject because the Mongol rulers had reservations 
about Neo-Confucianism, but it is said in his tomb tablet inscription that 
he inherited the tao-t'ung from the Duke of Chou, Confucius, and Men-
cius, etc.,31 that Heaven assigned the tao-t'ung to him, and that a good 
discussion of him must begin with the tao-t'ung. It was also said that he 
gathered and synthesized all doctrines in a grand concord in the Yuan as 
Chu Hsi did in the Sung32 and that in the transmission from Chu Hsi 
to Hsii Heng we know the true story of the tao-t'ung.33 In the case of 
Wu Ch'eng, when he talked about the importance of thinking, he showed 
how Confucius passed the teaching to Tzu-ssu, who transmitted it on to 
Mencius and thence from Mencius to Chou, Chang, and the Ch'engs.34 

Likewise, on the subject of the mind, he said this had been the central 
subject that came from Yao and Shun through the Duke of Chou, etc., 
to Confucius and Mencius and then to Chou, the Ch'engs, Chang, and 
Shao Yung.35 In neither case did he mention Chu Hsi. However, in at 
least one other place he did mention him.36 We shall take up the ques
tion whether Wu Ch eng was for or against Chu Hsi. It is noteworthy 
that he accepted the tao-t'ung as conceived by Chu Hsi. 

Note that the three examples represent the three lines of the devel
opment of Neo-Confucian thought, Hsii Ch'ien representing the Chin-
hua line in the South, Hsii Heng the Chao Fu line in the North, and 
Wu Ch'eng the Jao Lu line of Kiangsi. Note also that Wu Ch'eng did 
not include Chu Hsi. Because he was more inclined to the philosophy 
of mind of Lu Hsiang-shan (Lu Chiu-yuan,by 1139-1193), he probably 
thought that Lu, rather than Chu, represented the correct transmission. 
But our present concern is with the tao-t'ung developed by Chu Hsi, and 
Wu Cheng embraced it. 

In connection with the tao-t'ungf special attention must be paid to 
Chou Tun-i. The fact that a temple was built in his honor is intriguing 
but not easy to explain. There is no evidence that his teachings were 
widespread in the Te-an area in particular or in the South in general at 
the end of the Sung. His home was in Tao-choubz (modern Tao county, 
Honan), far from Te-an. Yet we have noticed that Yao Shu built a me
morial in his honor and established the T ai-chi Academy, and Chao Fu 
wrote the Hsi-hsien lu for the guidance of moral cultivation. In his T'ung-
shuca (Penetrating the Book of Changes), Chou wrote, "The sage aspires 
to become Heaven, the worthy aspires to become a sage, and the gentle-
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man aspires to become a worthy. I Yin and Yen Hui were great worthies. 
. . . [We should] desire what I Yin desired and learn what Yen Hui 
learned."37 This teaching exercised a considerable influence on Cheng 
I. When he was at the Imperial College, he wrote the famous essay, "A 
Treatise on What Yen Tzucb (Yen Hui) Loved to Learn."38 I Yin and 
Yen Hui remained idols for Yuan thinkers. Hsu Heng, for example, re
ferring to I Yin's desires and Yen Hui's learning, said that all men of 
honor should follow their examples.39 The Tung-shu, too, was by no 
rae^ns ignored. Ho Chi wrote the Tung-shu fa-huicc (Exposition of the 
Tung-shu).40 Besides telling his readers to read Ho Chi's Tung-shu fa-
hui, Wang Po wrote the Chou Tzu fa-ch'iencd (Exposition of Master 
Chou's Philosophy) himself.41 He also wrote the Tai-chi Tung-shu 
chiangce (Discussions on the Great Ultimate and the Tung-shu).42 Chin 
LCi-hsiang was interested in Chou's philosophy even before he became a 
pupil of Wang Po.43 Chou's works are valuable in their own right, but 
he did not have much of a following. The Ch'eng brothers hardly re
ferred to his philosophy. It was Chu Hsi who put Chou ahead of all Sung 
Neo-Confucians in the line of transmission. I believe much of the atten
tion paid to Chou in the Yuan was due to his position in the tao-t'ung 
established by Chu Hsi. 

In Chu Hsi's concept of the tao-t'ung, the Tai-chi stands out as the 
primary concept in Neo-Confucian philosophy. Chu Hsi took Chou's 
Tai-chi-fu shuoc{ (Diagram of the Great Ultimate Explained) out of the 
Tung-shu and put it at the head of the Neo-Confucian system. In his 
explanation of the diagram, Chou says that the wu-chicg (the Ultimate of 
Non-being) is also the Tai-chi. Through movement and tranquility, the 
Tai-chi generates yinch (weak force or element) and yangci (strong force 
or element). As a result of their interaction, all things are generated and 
transformed.44 This theory had little impact on his pupils or contempor
aries. The Ch eng brothers never mentioned the Tai-chi.4S Instead, they 
advocated /fcj (principle, reason, order) as the source, the basic law, and 
the reason of being. But the two Chengs had little to say about ch'ick 

(material force), that is, the forces of yin and yang which actualize li and 
give rise to the material world. Chu Hsi had to clarify their relationship 
and to resolve their apparent conflict. To do so, he equated li with the 
Tai-chi and cKi with yin-yang. In a recent study, I have explained more 
in detail how Chu Hsi accomplished this by bringing to the fore Chou 
Tun-i's concept of the Tai-chi.46 For the present, we shall examine how 
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Yuan Neo-Confucians reacted to the theory of the Tai-chi. To do so we 
shall have to return to Huang Kan. 

Huang Kan wrote little on the subject, and in what he wrote, he 
strictly adhered to Chu Hsi's interpretation, especially from the point of 
view of substance and function. In his own words: 

The way in the universe consists only of substance and function. In substance it 
is one but in its functioning it is manifested in the many. . . . "If one speaks of 
its greatness, nothing in the world can contain it."47 This means that the myriad 
things are united in substance. "If one speaks of its smallness, nothing in the 
world can split it."48 This means that everything has its own Tai-chi in its com
pleteness. As the myriad things are united in substance in the Tai-chi, there can 
be nothing outside the nature (hsing), and as everything possesses its own Tai-
chi, the nature is everywhere. . . . The Tai-chi is both substance and function. 
In the final analysis, however, the Tai-chi in each thing is derived from the Tai-
chi that unites all substance as one.49 

In his Chung-yung tsung-luncl (Summary Discussion of the Doctrine of 
the Mean), he reiterates the theme that "The Tai-chi is the substance of 
Tao . . . [but] substance and function are never separate from each 
other."50 In all this, Huang Kan is but repeating Chu Hsi.51 

However, although he carried the concept of the Tai-chi no further 
than Chu Hsi, he kept the concept in a central position, and thus aroused 
considerable interest among Yuan thinkers. This can be seen in the works 
written by major late Sung and Yuan philosophers on it. From the Te-
an sources, aside from the T ai-chi Academy, there was Hao Ching, who 
wrote the Tai-chi yen-yuancm (Exposition on the Origin of the Great 
Ultimate).52 In the Chin-hua group, Ho Chi's Tung-shu fa-hui may be 
presumed to include a discussion on the Great Ultimate because the Tai-
chi-t'u shuo was originally a part of it. Wang Po wrote the Tai-chi Tung-
shu chiang and also the Tai-chi yen-iQn (Elaborations on the Great Ulti
mate).53 Hsu Ch'ien discussed the Tai-chi in his "Ta huo-jen wen"co 

(Response to Someone's Question).54 In the Kiangsi line, Jao Lu, Ch'eng 
Jo-yung, and Wu Ch'eng all had something to say. Jao Lu drew three 
charts for the Tai-chi.55 In his answer to someone's question on the wu-
chi, he practically paraphrased Chu Hsi in saying that the Ultimate of 
Non-being is not an entity but simply the Tai-chi without shape or 
sound.56 Ch'eng Jo-yung was the author of Tai-chi Hung-fan-fu shuocp 

(Diagram and Explanation of the Great Ultimate and the Grand Plan [of 
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the Book of Documents]).57 And Wu Ch'eng wrote the Wu-chi Tai-chi 
shuocq (Discussion on the Ultimate of Non-being and the Great Ulti
mate).58 To these three lines we may add Liu Yin, who also wrote a 
postscript to Chou Tun-i's Tai-chi-t'u shuo (Chi Tai-chi-t'u shuo hou).cr59 

In chiian 12 of the Sung-Yiian hsiieh-an on Chou Tun-i, following the 
debate between Chu Hsi and Lu Hsiang-shan on the Tai-chi, there are 
four selections on the subject. A very short one is by Wang Po of late 
Sung, but the remaining three are all by Yuan writers, namely, Liu Yin, 
Wu Cheng, and Hsii Ch'ien. 

A brief examination of the three pieces will throw some interesting 
light on the concept of the Tai-chi in Yuan times. Liu Yin deals with 
the question whether Chou Tun-i obtained his diagram from a Taoist 
priest. He emphasized the point that, regardless whether this was the 
case, the principle is the same as that of Confucianism, for, in Liu's 
view, the Tai-chi is identical with Tao and the mind.60 In his letter in 
answer to Tien Chun-tse,cs Wu Ch'eng also equated the TVn-cAi-with 
Tao. As such, he said, it is not a thing but is shapeless and soundless 
and therefore is also the wu-chi.61 He wrote the Wu-chi Tai-chi shuo, 
he said, in order to clarify Chu Hsi's ideas.62 Hsii Ch'ien basically de
fends Chu Hsi's position against the criticism of Lu Hsiang-shan that the 
term wu-chi is superfluous, for, as Chu Hsi had contended, it is necessary 
to show the realm of principle before yin and yang take shape.63 Thus 
Liu Yin deals mainly with the historical question of the diagram, Wu 
Ch'eng with the Tai-chi, and Hsii Ch'ien with the wu-chi. But none of 
them has said anything really new. 

These selections were made by Huang Tsung-hsict (1610-1695) in 
his original draft of the Sung-Yuan hsueh-an,64 but a later editor, Wang 
Tzu-ts'aicu (1752-1851), shifted them to chiian 12 on Chou Tun-i. He 
could have also shifted what Ch eng Jo-yung had to say on the Tai-chi. 
In a lecture on Tao, Ch eng said that Tai-chi is Tao according to which 
all things are created and operate. All things are unified in substance in 
the Tai-chi. However, the mind is the basis of the Tai-chif$ differentia
tion and classification of things. In this way each thing unifies its sub
stance as a Tai-chi.... Only with the totality of the human mind can 
there be the totality of the universe."65 In terms of intellectual history, 
Ch'eng Jo-yung's theory is of greater significance than those of the other 
three writers, because while the others have hardly added anything new, 
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Cheng identified the Tai-chi with the mind. It should be noted that 
Ch eng came from Jao Lu's Kiangsi line, which reached its peak in Wu 
Ch eng, who was inclined to Lu Hsiang-shan's philosophy of mind. 

Unfortunately, the doctrine of Tai-chi as the mind did not develop. 
The question of the historicity of the diagram of the Tai-chi was not 
pursued in depth either. It had to wait for several hundred years until 
Huang Tsung-hsi's brother, Huang Tsung-yencv (1616-1686), who es
tablished the fact of how one person passed the diagram to another.66 No 
new dimension was added by Yuan thinkers as to the real nature of the 
Tai-chi or wu-chi or their relationship. 

Perhaps the most meaningful discussion on the Tai-chi was by Wu 
Ch eng. As already noted, he conceived of the Tai-chi as Tao. He sharply 
distinguished the Tai-chi of the Neo-Confucians and that of early 
Taoists. In Taoist cosmology, Tao is originally one but splits into two, 
namely, yin and yang. In contrast, the Neo-Confucian Tao is indivisi
ble.67 Thus Tai-chi involves both yin and yang or activity and tranquil
ity. In this sense, the Tai-chi is both substance and function. He also 
strongly criticized the view held by some that shapeless and soundless 
tranquility is the substance of the Tai-chi whereas the activity of the 
process of universal operation is the function of Tai-chi, thus splitting 
Tai-chi, and substance and function, into two stages. He argues that 
activity and tranquility are inherent in each other and there is no division 
between them.68 We can scarcely miss the familiar ring of Huang Kan 
here. Huang Kan was echoing Chu Hsi, and Wu Ch'eng was echoing 
them both.69 As to how Tai-chi gives rise to the operation of yin-yang, 
Wu Ch eng cites Chu Hsi's analogy of the crossbow in the passage just 
referred to.70 The passage was deemed so important that both the Hsing-
li ta-ch'iiancw (Compendium of Commentaries on Human Nature and 
Principle)71 and the Hsing-li ching-icx (Essential Ideas of Nature and 
Principle)72 have included it. Chu Hsi had compared Tai-chi and yin-
yang with a crossbow and an arrow and also a man and a horse.73 As the 
crossbow is triggered, the arrow flies, and as the horse moves, the man 
also moves. These analogies, however, have led to two misunderstand
ings. One was that the Tai-chi and cKi are two different things like the 
crossbow and the arrow, and the other was that Tai-chi is passive and 
depends on the material force for its activity just as man depends on the 
horse for his movement. Wu Ch eng s deliberation is to make clear that 
Tai-chi is substance while cKi is function, but there is essentially no 
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dichotomy between the two. He is reaffirming Chu Hsi's view that sub
stance and function are one. He does make clear, however, that there is 
a difference between the identity of substance and function in the uni
versal process and the separate states of substance and function in the 
human mind. The mind, he says, is not as constant as the operation of 
the universe and therefore can remain tranquil as substance or aroused 
and active as function.74 This point has not been developed, but it does 
help to remove the ambiguity about substance and function. However, 
by retaining Chu Hsi's analogies of the crossbow and the horse, it may 
lead to the suspicion that a dead person is riding on the horse. But as 
Tsao Tuancy (1376-1434) has reminded us, the man riding on the horse 
is very much alive indeed.75 From the very start, Chu Hsi had main
tained that Tai-chi involves the principles of activity and tranquility. 
Rather than principle riding on material force passively, the principle of 
activity in Tai-chi is the source of power of material force.76 

I believe the lack of development on the subject of Tai-chi was in 
line with Hsu Heng s thought and is attributable to his influence. He 
showed almost no interest in the subject at all. He accepted the tradi
tional view that the Tai-chi evolves into all things.77 In talking about 
substance and function, these ideas lay behind all of their moral teach
ings.78 He did say that everything has its own Tai-chi but again he reverts 
to the moral self by saying that "All things are already complete in one
self,"79 that is, the Tai-chi in oneself.80 

Because of their almost exclusive concern with practical matters, 
Yuan thinkers did not go into speculative, metaphysical matters or "things 
on the higher level." Confucius had taught "studying things on the lower 
level in order to understand things on the higher level."81 Chu Hsi was 
careful in maintaining the balance of the study of both levels. That was 
why, in addition to self-cultivation and human relations, he also dis
cussed at length such subtle subjects as li, cKi> nature, mind, kuei-shencz 

(negative and positive spiritual forces), what is with form and what is 
above form (hsing-shang hsing-hsia),da principle being one while its man
ifestations are many (li-i fen-shu),dh and investigation of things. Huang 
Kan tried his best to maintain the balance, as in his discussions on the 
Doctrine of the Mean. In his Chung-yung tsung-lun, already quoted, he 
deals with the metaphysical aspects of substance and function, while in 
his Chung-yung hsii-shuodc (Further Explanation of the Doctrine of the 
Mean), he deals with the moral aspects of substance and function in 
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terms of wisdom, humanity, and courage.82 But he was more interested 
in moral cultivation than philosophical speculation. He had practically 
nothing to say about such matters of "higher understanding" as principle, 
material force, or investigation of things. As he said, "In the matter of 
learning, the ancients first of all devoted their efforts to their bodies and 
minds." To him, this means "cultivating body and mind so as to preserve 
Heavenly principle and eliminate evil human desires."83 Under his im
pact, his follower, Ho Chi, stressed moral effect in his teaching.84 The 
influence of this late Sung philosopher on Yuan thinkers can readily be 
seen. We have already referred to Chin Lu-hsiang's receiving the teach
ing of making up the mind and abiding in seriousness from Ho Chfs 
pupil, Wang Po. In Wang's teaching, we are told, he always began with 
the Great Learning, which sets forth the principles of and procedure for 
personal cultivation, family regulation, ordering the state, and bringing 
peace to the world.85 Chin himself strongly emphasized abiding in seri
ousness and earnest practice.86 

The one who made the study of things on the lower level the chief 
and almost the exclusive goal of learning, however, was Hsu Heng. Since 
he dominated the Yuan philosophical scene, he virtually determined the 
color and shape of the landscape especially in the north. His sayings and 
writings are almost entirely on moral cultivation and human relations, 
although a few remarks are made on the investigation of things and prin
ciple,87 on what is with or above form,88 and on principle being one and 
manifestations being many.89 It is interesting that a note is attached to 
his saying on principle being one and manifestations being many that 
there might be an error. If anything, Hsu Heng's position on this matter 
was not clearly enunciated or clearly understood. At any rate, his primary 
interest lies in matters on the lower level. 

He said, "in ancient times, the rise of order and peace necessarily 
depended on elementary education and great learning."90 By elementary 
education is meant daily duties such as cleaning up the floor, and by 
great learning is the teaching contained in the Great Learning. As his 
tomb tablet inscription says of him, "In his learning, the chief object was 
to clarify substance and function. In self-cultivation, the essential was to 
preserve the mind and nourish the nature. In serving the ruler, his busi
ness was to admonish against what is wrong and tell what is good. And 
in teaching people, he started with performing elementary duties such as 
cleaning up the floor, answering questions, and learning to advance or 
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withdraw, and aimed at excellent principles to the point of being spirit-
like."91 

The elementary duties and correct behavior in conducting oneself 
and in dealing with people are best explained in the Hsiao-hsiieh com
piled by Chu Hsi in 1189. In his preface, he said the ancients considered 
the moral education of the young as the foundation of self-cultivation, 
regulation of the family, ordering of the state, and bringing peace to the 
world. For this purpose, he selected sayings from Confucius and Men-
cius, the Book of Rites, and some twenty-eight other works including 
works of fiction, dynastic histories, and Sung Neo-Confucian works. These 
are divided into six chilan. The four "Inner Chapters" are on principles 
of education, the Five Human Relations,92 personal cultivation, and his
torical examples, and the two "Outer Chapters" consist of wise sayings 
and meritorious deeds. In each case, instructions and examples are pro
vided with little discussion on ethical theories.93 He said, "The funda
mentals of personal cultivation are completely covered in the Hsiao-
hsueh."94 Still it does not rank with Chu Hsi's major works. The work 
was largely that of a pupil, and it is not without oversight. When some
one asked why in section 2 of chiian 6 on concrete demonstrations in 
human relations the relationship of friends is omitted, he said that the 
material was gathered from various groups of material and somehow no 
item had been included.95 But because of the emphasis on lower-level 
studies, Yuan thinkers gave the Hsiao-hsueh first priority in moral train
ing. 

Three people were responsible for this remarkable development. One 
was Yao Shu. We have already noted that he printed the book among 
other works. Finding that the Hsiao-hsiieh was not widely read, he had a 
pupil print it for circulation in the country.96 Later, Liu Yin wrote "re
corded sayings" on the Hsiao-hsiieh, showing that he must have discussed 
the primer often.97 But the one who contributed the most to its eminence 
was Hsu Heng. Since he was the most influential thinker in the Yuan 
period, the impact of the Hsiao-hsiieh can be imagined. We have noted 
that he copied Chu Hsi's works when he was with Yao Shu. After he 
returned to Hui, he told his students that all his former teaching was a 
waste of time. Only now did he learn the procedure for the advancement 
of learning. If the pupils wanted to continue to study with him, they 
should all discard what they had learned before and devote themselves to 
the duties of cleaning the floor and answering questions as taught in the 
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Hsiao-hsiieh. Otherwise they should seek another teacher. According to 
the account, they all agreed and burned their notes and would now only 
engage their attention in the Hsiao-hsiieh. Hsu Heng himself carefully 
read it day and night and earnestly put the teachings into practice to set 
an example for the students.98 

At the age of 47, he wrote the Hsiao-hsiieh ta-iM (General Meanings 
of the Hsiao-hsiieh) for the purpose of explaining the goal and structure 
of Chu Hsi's work. In teaching pupils, he always began with the Hsiao-
hsiieh." When students asked him, he would send them to the Hsiao-
hsiieh rather than the Book of Documents or the Book of Changes. 10° 
The Hsiao-hsiieh was the first book he taught students at the Imperial 
College.101 According to one account, at the Imperial College, "He hon
ored the Hsiao-hsiieh above all others. . . . Many great officials and 
scholars became his pupils."102 He honored the Hsiao-hsiieh as the gate 
to enter the virtue.103 He said, "The Hsiao-hsiieh and the Four Books of 
Wen-kungde (Chu Hsi) are complete in procedure and priority. When 
one rises to become a wise king, he will have to follow their patterns."104 

He wrote his son that he "reverently believes in the Hsiao-hsiieh and the 
Four Books as gods," and added, "I have taught you these from child
hood with the hope that you achieve something from them. Even if other 
books are not studied, there would be no regret."105 

From the above, it is clear that Hsu Heng honestly believed in the 
importance of the Hsiao-hsiieh for moral cultivation and daily conduct. 
Perhaps he was teaching Mongols and Central Asians for whom the sim
ple and plain text of the Hsiao-hsiieh was the most practical. Perhaps he 
preferred to confine himself to practical matters to avoid any possible 
ideological controversy or political complication. Or perhaps he sought 
to reestablish the tao-t'ung through the simple and plain teachings of the 
Hsiao-hsiieh. All these speculations aside, for himself, for his son, and 
for his students, there is no doubt that he looked to the Hsiao-hsiieh as 
the moral guide. The upshot was that the Hsiao-hsiieh became the basic 
text for moral cultivation. Wu Cheng, for example, said that one should 
practice what the Hsiao-hsiieh taught about self-cultivation and human 
relations in order to support the foundation of the Great Learning which 
itself should precede reading books and investigating principle.106 

Hsu Heng mentioned the Hsiao-hsiieh and the Four Books together 
and in that order. More than once in the present study, the Great Learn
ing is mentioned along with the Hsiao-hsiieh. The simple reason is that 
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while the Hsiao-hsiieh gives specific instructions and examples, the Four 
Books explain the moral principles behind them. Consequently Hsu Heng 
held that the way to enter the gate of virtue must begin with the Hsiao-
hsiieh and then proceed to the Four Books.107 

In 1190 Chu Hsi published the Four Books as the Four Masters, 
grouping them together for the first time. This arrangement may seem to 
be trivial, but it represents some very important developments. It means, 
first of all, the removal of the authority of the Five Classics108 as the 
authority of Confucian thought. Further, it signals the direct return to 
Confucius and Mencius for their teachings. And finally, the Four Books, 
especially the Great Learning, offer a new methodology in moral training 
and intellectual pursuit.109 For some thirty years Chu Hsi had been 
working on them. In 1163, when he was 34, he wrote the Lun-yii yao-
idt (Essential Meanings of the Analects). In 1172, evidently not satisfied 
with the commentary, he wrote another one, namely, the Lun-yii cheng-
ids (Correct Meanings of the Analects). Five years later, he produced the 
Lun-yii chi-chudh (Collected Commentaries on the Analects) and the Meng 
Tzu chi-chudi (Collected Commentaries on the Book of Mencius), in which 
he selected comments from outstanding Sung Neo-Confucians and added 
his own. In 1189, at the age of 60, he finished the Ta-hsiieh chang-chu6* 
(Commentary on the Great Learning) and the Chung-yung chang-chiidk 

(Commentary on the Doctrine of the Mean). In addition to these, in 
order to explain his interpretation and his selections of comments, he 
wrote the Huo-wen (Answers to Questions) on all the Four Books. On 
his death bed he was still revising his comment on chiian 6 of the Great 
Learning on sincerity of the will. 

By the end of the Sung, the Four Books and Chu Hsi's commentar
ies had become basic source materials for Confucian studies. Ho Chi 
looked upon the Four Books as of primary importance. According to 
him, Chu Hsi's commentaries should be the standard interpretation of 
the Four Books, to be supported by Chu Hsi's recorded sayings110 later 
collected in the Chu Tzu yu-leidl (Classified Conversations of Master Chu). 
He wrote the Ta-hsiieh fa-huidm (Exposition of the Great Learning) and 
the Chung-yang fa-huidn (Exposition of the Doctrine of the Mean).111 He 
attached so much importance to the Four Books that Huang Tsung-hsi 
described his goal as "merely reading the Four Books thoroughly."112 

Wang Po read the Four Books with a friend and marked with red ink 
Chu Hsi's comments to show how the Master had made his selections.113 
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As we have related, Chao Fu brought the Neo-Confucian works to the 
North, which surely included the Four Books. We have related that Yao 
Shu had Yang Wei-chung publish them for circulation. Chin Lii-hsiang 
and Liu Yin wrote extensively on the Four Books.114 Hsu Ch'ien wrote 
a series of comments on Chu Hsi's collected commentaries on the Four 
Books.115 How highly he regarded the Four Books can be seen in his 
enthusiastic statement, "The mind of the Sage is complete in the Four 
Books."116 

It was Hsu Heng, however, who made the Four Books the "main 
current" of Yuan thought.117 As already noted, he copied all of Chu 
Hsi's commentaries at Yao Shu's place and he believed in the Four Books 
as gods. He wrote the Ta-hsiieh chih-chiehd0 (Straightforward Explana
tions of the Great Learning),11* the Ta-hsiieh yao-liiehdp (Essentials of 
the Great Learning in Brief),119 the Chung-yung chih-chxeh^ (Plain Ex
planations of the Doctrine of the Mean),120 the Chung-yung shuodr (Ex
planations of the Doctrine of the Mean) (now lost), and the Meng Tzu 
piao-t'ids (Exposition of the Book ofMencius) (also not extant). In teach
ing others, he confined himself to the Hsiao-hsiieh and the Four Books.121 

To him, these works are the gateway to enter virtue122 and the way for 
his own self-cultivation and teaching others.123 After he obtained these 
works, he changed all his old habits.124 Since he presided over the Im
perial College, the Four Books became prevalent throughout the country. 

There is no doubt that the universal presence of the Four Books 
contributed to the imperial decree in the second year of the Huang-ch'ing^ 
period (1313) to make the Four Books and the Five Classics the basic 
required texts for the civil service examinations, and in the following year 
to reaffirm Chu Hsfs commentaries as their official interpretations.125 

Needless to say, this led to the imperial order to compile the Ssu-shu ta-
ch'iiandu (Great Compendium of Commentaries on the Four Books) in 
1414. For hundreds of years, the Four Books were the primary texts for 
elementary education and the commentaries for higher education. 

Among the Four Books, the Great Learning comes first. As Chu 
Hsi said, "In the pursuit of learning, one should begin with the Great 
Learning."126 Wang Po wrote two treatises on it, namely, the Ta-haiieh 
yen-ko lundw (Treatise on the Successive Changes of the Great Learning) 
and the Ta-hsiieh yen-ko hou-lundw (A Further Treatise on the Successive 
Changes of the Great Learning).127 So did Hsu Heng, as we have noted. 
In teaching, Wang Po started with the Great Learning.128 Wu Ch'eng, 
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too, said, "In reading Confucian works, one should begin with the Four 
Books, and in reading the Four Books, one should begin with the Great 
Learning"129 Hsu Heng also said that it is the starting point of Confu
cian teaching.130 

According to the Hsin Yuan shihdx (New Yuan History), not only 
Chu Hsi's commentaries on the Four Books and the Hsiao-hsiieh, but 
the Chin-ssu ludy (Reflections on Things at Hand) also, circulated widely 
in the country.131 If this was the case, I have found no evidence to 
support it. Nevertheless, one would expect it to be so because Chu Hsi 
regarded it as "the ladder to the Four Books."132 In his own eyes and in 
the eyes of Chinese thinkers, the Chin-ssu lu is a far more important 
work than the Hsiao-hsiieh. In collaboration with Lu Tsu-ch'ien, he se
lected 622 passages and sayings from Chou Tun-i, Ch'eng Hao, Ch eng 
I, and Chang Tsai on the substance of Tao, personal cultivation, the 
family, education, government, and criticism of Buddhism and Taoism 
in fourteen chiian.133 Chu Hsi and Lii Tsu-ch'ien worked together very 
carefully, and Chu Hsi and his pupils discussed it often. Two of his 
pupils and two of pupils' pupils wrote commentaries on it.134 We know 
that Ho Chi wrote a commentary too.135 But there is not enough evi
dence to show that it spread as widely as did the Hsiao-hsiieh. It is true 
that Yao Shu had it printed for circulation in the country along with the 
Hsiao-hsiieh.136 It is also true that there was one commentary on it dur
ing the Yuan, by Liu Kuandz (1270-1342).137 It is no longer extant. Mao 
Hsing-laiea (1678-1748) mentioned Huang Chineb (1277-1357) as the 
author of a commentary recorded in chiian 181 of the Yuan shih.138 It is 
true that the commentary is mentioned in this chapter, which is the 
biography of Huang Chin. But Mao Hsing-lai has overlooked the facts 
that appended to the biography of Huang Chin is the biography of Liu 
Kuan and that the commentary is mentioned here as Liu Kuan's work.139 

None of the major Yuan thinkers wrote on the Chin-ssu lu or discussed 
it at any length if at all. We have no basis on which to judge the quality 
of the two Yuan commentaries. Quantitatively, they do not compare fa
vorably with those of the Sung or the Chmg (1644-1912). In the South
ern Sung, there were six commentaries and in the Ch'ing, eight.140 It 
compares only with the Ming period, of which we know of only two, 
those by Chou Kung-shuec (fl. 1420) and Wang Tao-k uned (1525-1593). 
But the former is definitely poor and the latter most likely a forgery.141 

This poor showing in the Ming is of course due to the overshadowing of 
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the Ch 'eng-Chu tradition by the Wang Yang-ming (Wang Shou-jen,ee 

1472-1529) school, but the lack of interest in the anthology in the Yuan 
most probably contributed to it. 

The main reason for the Four Books and Hsiao-hsiieh eclipsing the 
Chin-ssu lu is not difficult to see. Chu Hsi said, "Refined and subtle 
principles are fully treated in the Chin-ssu lu."142 By and large Yuan 
thinkers were not much inclined to refined and subtle principles. It has 
been pointed out that the doctrine of the Tai-chi did not develop. The 
more important reason for the obscurity of the Chin-ssu lu is that while 
the Hsiao-hsiieh and the commentaries on the Four Books are works of 
Chu Hsi himself, the Chin-ssu lu contains the doctrines of Northern 
Sung Neo-Confucians instead, and Chu Hsi, but not the Sung philoso
phers, was the idol of Yuan thinkers. The most outstanding philosopher 
of Yuan was Hsu Heng, and the greatest idol for Hsu Heng was Master 
Chu. In his works, there is not a single reference to the Chin-ssu lu! 

Reference has been made to Chao Fu's assuming the discipleship of 
Chu Hsi and his transmission of Chu Hsi's works to Yao Shu, and Yao 
Shu's printing and distributing of them. We have seen how Yuan schol
ars were attracted to Chu Hsi's followers and how religiously they took 
his works. The one who elevated Chu Hsi to the position of the highest 
honor among the Sung philosophers, however, was Hsu Heng. If he 
regarded his works as gods, how much more would he regard the Master 
himself? But it is ironic that Hsu Heng rarely mentioned Chu Hsi in his 
conversations or writings. Rather, it was the spirit of Chu Hsi that satu
rated his life and teaching. As his chronological biography says of him, 
"Throughout his life, his desire for Master Chu was like that of a hungry 
or thirsty person. His teaching was entirely based on Master Chu. When 
he was asked about other philosophers' works, he would tell the student 
to concentrate for the time on one person only," and that meant Chu 
Hsi.143 It has also been said, "From the beginning to the end, Hsu Heng 
believed and honored Chu Hsi."144 According to another source, "In his 
teaching, Hsu Heng always took the works of Master Chu as his 
teacher."145 In conducting himself, in serving the ruler, and in teaching 
the rising generation, he always relied on Master Chu.146 Because he 
strongly believed and honored Chu Hsi, he has been considered as being 
able to reveal the deep meanings of Chu Hsi's teachings.147 It was claimed 
that since Chu Hsi's death, Hsu Heng alone was able to obtain Chu Hsi's 
learning of the mind.148 In other words, in the eyes of the later Confu
cians, after Chu Hsi, it was Hsu Heng who continued the true transmis-
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sion of the tao-t'ung.149 That is to say, just as Chu Hsi continued the 
tradition from Ch'eng I and Ch eng Hao, so did Hsu Heng continue it 
from Chu Hsi.150 "When Wen-cheng Kungff (Hsu Heng) appeared," it 
was said, "scholars all followed him with one accord. In his learning, he 
honored and believed in Master Chu. Consequently, the Way of Chou 
Tun-i and the Ch eng brothers became more brilliant. It was his effort 
that enabled the people in the country to know and read the books of 
Cheng and Chu."151 Momentarily approaching death, he sang a short 
poem composed by Chu Hsi.152 

Since Hsu Heng put Chu Hsi in such an overwhelming position, it 
is almost anticlimactic to quote what later Neo-Confucianists did for or 
said of the Master. Still, it is worthy of note that Huang Cheneg (1213— 
1280), who traced his heritage to Chu Hsi's pupil Fu Kuangeh (fl. 1208) 
rather than Huang Kan, restored the memorial hall to Chu Hsi.153 To 
Liu Yin, "Shao Yung was the greatest, Chou Tun-i the most refined, 
and Cheng Hao and Ch eng I the most correct, but Master Chu was 
great to the highest degree and refined to the limit, and penetrated all 
with correctness."154 Hsu Ch'ien thought "the mind of the Sage and 
worthies are complete in the Four Books, and the principles of the Four 
Books are complete in Master Chu."155 When Wu Ch'eng was nineteen, 
he wrote about Tao, saying, "Master Chou is its Origination, the Ch engs 
and Chang its Flourish, and Master Chu its Advantage, but who is its 
Firmness today?"156 He was referring to the four stages of Change in the 
Book of Changes.157 There is no doubt that he aspired to play the role of 
the Firmness of Tao himself. Nevertheless, his admiration for Chu Hsi 
is unmistakable. Drawing a general picture of the Chu Hsi landscape in 
the Yuan, the Hsin Yuan shih says: 

After Chao Fu arrived at the Central Plain, scholars in the North began to read 
books by Chu Hsi. Hsu Heng and Hsiao K'uei [1241-1318], lecturers and great 
teachers, both religiously followed Master Chu as the standard. Chin LCi-hsiang 
was an indirect pupil of Master Chu's pupil, and Hsu Ch'ien studied with Chin. 
Because of them, the learning of Chu Hsi became even more honored. When 
the North and the South were united, Hsu Heng became Chancellor of the 
Imperial College. Although Hsu Ch'ien repeatedly refused the invitation to serve 
in the government, he was highly respected by the Court. Under their influence, 
scholars looking forward to learning were aroused and came forward. Master Chu's 
commentaries on the Four Books, the Chin-ssu lu, and the Hsiao-hsueh prevailed 
throughout the country. Consequently, in the Yen-yuej period [1314-1320], Chu 
Hsi's books became the official texts tor the civil service examinations. The sys-. 
tern remained unchanged throughout the Yuan.158 
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This account, however, contains two doubious statements. It inaccurately 
asserts that only after Chao Fu's arrival scholars in the north began to 
read books by Chu Hsi, for, as indicated above, Chu Hsi's works were 
already known by several scholars under the Chin, although the north 
did not know the Cheng-Chu learning as an intellectual system until 
after the arrival of Chao Fu. It also quibbles on Hsii Heng's tenure of 
office as Chancellor of the Imperial College; the latter, according to his 
biographical records, assumed this office in 1267, eight years before the 
Mongol conquest of Southern Sung. 

Although Chu Hsi's domination of Yuan thought was almost total, 
there were some excursions, nevertheless, to the thoughts of his oppo
nent, Lu Hsiang-shan. It is often stated that perhaps the most important 
intellectual development in the Yuan period was the harmonizing of Chu 
Hsi's and Lu's teachings. Sometimes the word "synthesis" is used. This, 
all agree, was done by Wu Cheng and Cheng Yuek (1298-1358). Surely 
this was a very significant development. It not only showed that there was 
some dissent from Chu Hsi's ideas but also offered an opportunity for 
Neo-Confucianism to unfold in a new direction. What did the move
ment actually accomplish? 

After Lu died, his doctrine spread eastward to Chekiang. Before long, 
his home district, Kiangsi, came under the influence of Chu Hsi's fol
lowers. As a result, the Lu school eventually declined. This was due to 
several factors. The erratic behavior of Lu's followers did not attract peo
ple to them. Lu did not write any book which could serve as a rallying 
point for his movement. His philosophy that "The universe is my mind 
and my mind is the universe"159 was too close to that of the Buddhist 
meditation school to suit the Confucianists. Most important of all, Chu 
Hsfs works were the required texts for the civil service examinations and 
his philosophy was the orthodoxy of the time. Since Hsii Heng promoted 
the doctrines of Chu Hsi, scholars flocked to Chu instead of Lu. Con
sequently, there was simply no Lu school to speak of in the Yuan. His
torians of Chinese philosophy usually mention Chao Chiehel (fl. 1271) 
and Ch'en Yiianem (1256-1330) as Yiian followers of the Lu philosophy, 
but they were only trickles in the Yiian intellectual current. 

Although a Lu school as such did not exist, the Lu Hsiang-shan 
philosophy of mind enjoyed some local loyalty in Kiangsi, especially in 
the Kuang-hsinen prefecture area, the site of the famous debate between 
Chu and Lu at the Goose Lake (0-hueo) Grove in 1175. Historians have 
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oversimplified the debate by saying that Lu favored "following the path 
of inquiry and study/'160 for Chu honored the moral nature too, but the 
divergent tendencies were to some extent real. Quite early in the thir
teenth century, Kuang-hsin had become a Chu Hsi sphere of influence. 
Whatever Lu influence remained was minor. There was a family of three 
brothers, Tang Chung, Tang Chin, and Tang Ch'ienep (1172-1226), 
with T ang Chin following Lu while his elder and younger brothers fol
lowed Chu. As a reaction to the partisan recrimination of the followers 
of the two schools against each other after the debate, the tendency in 
Kuang-hsin was to compromise rather than to confront. T ang Chung 
was probably the first one to do so.161 His friend, Cheng Shao-kaiea 

(1212-1280) built an academy and called it the Tao-ier (The Way is One) 
Academy to show that the Tao of Chu and Lu was identical.162 The idea 
found an eloquent expression in his student Wu Ch eng.163 

Wu argues that the doctrine of the mind had been handed down 
from Yao and Shun, etc., to Confucius and Mencius. This is where Lu's 
philosophy of mind came from. But it is not his own; Chou, the Ch eng 
brothers, Chang, and Shao all taught it. It is therefore wrong to consider 
only Lu's philosophy as the philosophy of mind.164 The omission of Chu 
Hsi's name here is conspicious. In a letter answering Tien Chiin-tse, 
Wu insisted on honoring the moral nature as the first priority for moral 
cultivation, but he added that this should be followed by following the 
path of inquiry and study.165 As he said in a farewell essay for Chen 
Hung-fan,es 

In teaching people, Master Chu always began with reading books and discussion, 
while Master Lu always told people to know truly and practice concretely. Read
ing and discussion of course provide true knowledge and concrete practice with a 
foundation, and true knowledge and concrete practice must be attained through 
reading and discussion. The two teachers are the same in their teaching. Only 
inferior pupils in the two schools set up slogans and slander each other. . . . For 
your sake, you should untiringly devote yourself to the Four Books as explained 
by Master Chu.166 

In his essay on honoring the moral nature and following the path of 
inquiry and study, he blames Chu Hsi's followers for overemphasizing 
book learning and literary studies.167 Wu Ch'eng was definitely more 
inclined to Lu's philosophy of mind, but he seems to be more concerned 
with the partisan spirit of the followers of the two schools. As his most 
famous pupil, Yu Chiet (1272-1348) understood it, because his many 
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students were "unequal in their capacities, each seeking according to his 
desire and each receiving according to his ability, he wrote the essay 
"Hsueh-chi"eu (Foundation of Learning) so they would know that the 
moral nature should be honored and the "Hsueh-t'ung"ev (Tradition of 
Learning) so they would know that the path of inquiry and study should 
be followed." In other words, in Wu Ch'eng's view, the different Chu 
and Lu formulae were meant for people of different capacities.168 At any 
rate, his total orientation was still toward Chu. Ch uan Tsu-wangf™ (1705-
1755) is not mistaken in saying that "Wu Ch eng, coming from the Jao 
Lu line, was of course a pursuer of the learning of Chu Hsi. Later he 
also held certain doctrines taught by Lu. . . . But in his writings he was 
in the final analysis close to Chu."169 Surely in his ideas on the Tai-chi 
and nature and principle, he remained solidly in the Ch'eng-Chu tradi
tion.170 

In the case of Cheng Yu, his preference for Chu Hsi is even more 
clear-cut. He said, 

Master Lu's endowment was high and brilliant and therefore he loved to be sim
ple and easy. Master Chu's endowment was earnest and solid and therefore he 
preferred to be obstruse and full. Because of their natural inclination, they trav
elled on different paths. But as they arrived at their destination, was there any 
difference in moral principles and virtue? Both of them honored the Duke of 
Chou and Confucius and both of them rejected Buddhism and Taoism. . . . 
When people in the east of the River [Chekiang] point to the west of the River 
[Kiangsi] and say, "Queer doctrines are operating there," and when people in the 
west of the River point to the east of the River and say, "Theirs is a doctrine of 
isolated details," is that a good way to learn? Master Chu's doctrines are regular 
ways to teach people to learn, while Master Lu's doctrines are an excellence 
achieved by one's own great ability. The two schools are not free from defects. 
The defect of Lu's learning is similar to that of the Buddhists talking about emp
tiness and mystery. They excell in abruptness and carelessness and cannot devote 
themselves to the effort of extending knowledge. The defect of Chu's learning is 
like vulgar scholars tracing lines and counting words. They will end up down
hearted and wearied, and cannot accomplish any result in earnest practice. Are 
these the faults of the teaching of the Masters? They are only the defects of their 
followers.171 

Cheng Yii also considered Lu as making .insufficient effort and lacking a 
procedure. His learning was all right for his own cultivation, Cheng 
thought, but bad for others to practice. Therefore, students should follow 
Chu Hsi instead but at the same time should not slander Lu.172 
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Both Wu Ch eng and Cheng Yu aimed at reconciling the opposite 
approaches and attitudes with respect to learning and cultivation, but 
neither made any attempt at philosophical synthesis. There was no at
tempt, for example, to combine Chu's philosophy of principle as identi
cal with nature with Lu s philosophy of principle as identical with the 
mind. Nor was there any effort to resolve the supposed dichotomy of 
honoring the moral nature and following the path of inquiry and study. 
Even in the discussions on the Tai-chi, there was no inquiry as to the 
compatibility between the positions held by Chu and Lu. We cannot 
help feeling that a golden opportunity for synthesis was lost. 

An excellent synthesis would be that of the two wings of cultivation 
summed up in Chu Hsi's celebrated phrase, chii-ching ch'iung-liex (abide 
in seriousness and investigation of principle to the utmost) which became 
the standard formula for the Confucian search for sagehood. The idea 
goes back to Cheng I, who said, "Self-cultivation requires seriousness 
and the pursuit of learning depends on the extension of knowledge."173 

Chu Hsi elaborated on it and said, "To hold seriousness as fundamental 
is the essential way to preserve the mind, and to extend knowledge is the 
effort to advance learning. The two promote each other."174 To him, 
"Abiding in seriousness and investigating principle to the utmost cannot 
be followed onesidedly or ignored."175 "Although they are two," he said, 
"in reality they are of one foundation."176 

The theme runs through Huang Kan's writings.177 He quoted Chu 
Hsi as saying, "Abide in seriousness in order to establish the foundation 
and investigate principle in order to extend knowledge."178 Their words 
have appeared in numerous Neo-Confucian works ever since. But strange 
to say, with all their loyalty to Chu Hsi, Yiian thinkers did not give any 
attention to this cardinal doctrine. Chin Lii-hsiang stressed both holding 
on to seriousness and extensive study,179 and Hsu Ch'ien quoted Ch'eng 
Fs saying,180 but the latter's concern was with the doctrine of principle 
being one and its manifestations being many. In so far as Hsu Heng 
taught earnest practice and careful study of the Hsiao-hsiieh and the Four 
Books, he may be presumed to advocate both abiding in seriousness and 
investigating principle. He has been described as following Chu Hsfs 
words completely, namely, "Investigate principle to extend knowledge 
and return to oneself for concrete practice."181 Here, too, we may as
sume that the spirit of seriousness and investigation of principle per
meated his personality as well as his teaching. He discussed investigation 
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of things on several occasions,182 but to him investigation of things mean 
to make moral choices.183 He was practically silent on the subject of 
ching. We do not see any deliberate effort on the part of this towering 
figure to advance the Ch'eng-Chu teaching ofchu-ching ch'iung-li. 

Nor do we find any attempt on the part of the other towering figure, 
Wu Ch eng. It is amazing that when he discussed Shao Yung's philoso
phy of form and number (hsiang-shu)y

ey instead of talking about investi
gation of things as one would expect, he said that all form and number 
are complete in oneself.184 To him, investigation of things to the utmost 
means such things as being cautious when alone.185 "Seriousness," he 
said, "is the controlling factor in book reading and investigation of prin
ciple."186 He was definitely one-sided in exclusively favoring ching. In 
his way of thinking, ching is the "essence of Confucian learning,"187 "the 
step to sagehood,"188 "the master of the mind and the foundation of 
Confucian learning."189 Therefore, one's duty is to "be serious in order 
to preserve the mind," that is, "the humanity in one's mind."190 To the 
extent that he strongly strengthened the tendency towards seriousness and 
the mind, he paved the way for further development in the Ming. Even
tually the doctrine of chii-ching cKiung-li was revived and advanced by 
such Ming philosophers as Hu Ch(i-jenez (1434-1484), and the doctrine 
of the mind ultimately culminated in the philosophy of Wang Yang-
ming. In this sense, Yuan philosophers performed a constructive service. 
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Tu Wei-minga 

Towards an Understanding 
of Liu Yin's Confucian 
Eremitism 

IN A paraphrase of a delightful image in Plato's Republic, Thomas More 
explains in the Utopia "why a sensible person is right to steer clear of 
politics": 

He sees everyone else rushing into the street and getting soaked in the pouring 
rain. He can't persuade them to go indoors and keep dry. He knows if he went 
out too, he'd merely get equally wet. So he just stays indoors himself, and, as he 
can't do anything about other people's stupidity, comforts himself with the thought: 
"Well, I'm all right, anyway."1 

On the surface, this seems to have been the main reason, according 
to general historical accounts at least, why Liu Yin (Ching-hsiu)b (1249-
1293) repeatedly resisted pressure to take office under Mongol rule. Not 
unlike the sensible Raphael, who, having come across a mixture of con
ceit, stupidity, and stubbornness in the leadership throughout sixteenth-
century Europe, refused to become a member of any privy council,2 Liu 
found the world of politics in his lifetime too harsh and humiliating to 
merit his service. Liu's repeated defiance of the summons of the Yiian 
court may have been significantly different from Raphael's philosophical 
aloofness. But it seems that they both cherished a sense of personal integ
rity and were determined to retain their purity as thinkers and scholars. 

However, Raphael, the student of philosophy who tried to open peo
ple's eyes to the causes of social evils, was by and large a generic type 
created by More to occasion the discussion of a world that was "no place" 
(Utopia). By contrast, Liu Yin, one of the two most highly regarded 
Confucian masters of Khubilai's reign,3 was a historical figure with all 
the specificities of birth, education, and vocation. Although our knowl
edge of his life history is extremely scanty, we have a twelve-c/mcm col-
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lection of his writings and some supporting information from contempo
rary official documents and miscellaneous notes.4 We learn that Liu was 
born into a scholar-official family of Jung-ch engc in Pao-tingd (modern 
Hopei). For generations, the family had been known for its Confucian 
studies and distinguished government services. As Professor Sun K 'o-k'uane 

notes in his informative research on Yuan Confucianism, the Liu clan 
can be characterized as a "gentry family" (shih-chu) of the Jurchen Chin 
dynasty (1115-1234).5 In fact, Yin's grandfather (Ping-shan)f moved the 
whole family to the south in the Chen-yug period (1213-1217), ob
viously as a result of the decision of the Chin government, under Mongol 
pressure, to move its capital from Yen-chingh (modern Peking) to Pien1 

(Kaifeng) by 1215. Not until 1232, two years before the Mongols extin
guished the Chin dynasty, did Yin's father (Shu)j manage to have the 
family returned to Hopei.6 

SPIRITUAL SELF-DEFINITION 

At the time of Yin's birth in 1249, his father was already in his forties. 
According to Yin's biography in the dynastic history, the aging patriarch 
of the Liu clan had actually offered a pledge to Heaven, promising that 
if he should be blessed with a son, he would give him a fine education. 
Since Shu himself is said to have dedicated much of his life to scholar
ship (wen-hsuehf and, in particular, to the study of Confucian moral 
philosophy (hsing-li chih shuo),1 his personal commitment in this regard 
is quite understandable. The seeming hyperbole in the description of 
Yin's intellectual precociousness may, against this background, appear 
credible: he acquired an ability to read books at three, learned to remem
ber several hundred words per day as a young boy, began to compose 
poems at six and essays at seven and, when he was "yet to be capped" 
(jo-kuan)m at twenty, had already earned a wide reputation as a promising 
scholar. Indeed, he was soon recognized as the best student of Yen Mi-
chien11 (1212-1289), a reputable teacher from the South.7 And as he 
became more deeply immersed in classical scholarship, he began to raise 
serious questions about the then prevalent mathods of philology and ex-
ergetics. He strongly suspected that the "essential meanings" (ching-i)° of 
the sages must be more than what the standard commentaries purported 
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to convey. This intense concern for self-development as a scholar im
pelled him to search for other interpretations of the Confucian Way.8 

The kind of scholarship that Liu Yin had been exposed to, we may 
surmise, consisted of standard works such as the Correct Meanings of the 
Five Classics (Wu-ching cheng-if with commentaries and subcommen-
taries by Han-T ang textual analysts who were particularly concerned about 
philological and exegetical matters. It was unlikely that in his formative 
years he had ready access to the writings of the Sung Neo-Confucian 
masters, and especially to the philosophical essays and conversations of 
Chu Hsiq (1130-1200). It is commonly believed that Sung Learning was 
first introduced to the North when Mongol armies took the famed scholar 
Chao Fur (c. 1206-c. 1299) and brought him, against his will, from Te-
ans of modern Hupei to the Mongol capital in 1235. Even assuming that 
the cultural enthusiast Yao Shu* (1203-1280), who was instrumental in 
arranging this unusual feat of upgrading Confucian studies in the North, 
succeeded only a few years after his arrival in persuading Chao to lead 
the T'ai-chiu (Great Ultimate) Academy, the newly created center of 
learning, the initial instructions on Sung Learning to the students of the 
North would have had to wait until the 1240s. Liu Yin must have gained 
a considerable mastery over the classics before he first learned about the 
great Sung Masters.9 

An essay entitled, "On Aspiring to Become a Sage" ("Hsi-sheng 
chieh"),v dramatically and poetically constructed, provides us with a rare 
opportunity to see how, in Liu Yin's spiritual self-definition, the Sung 
masters actually guided him to pursue the Way of the Sages. Historically 
it may also be taken as Liu's "rite of passage" into the Confucian world. 
Since the main part of the essay has been admirably translated by Profes
sor F. W. Mote,10 we shall quote only the most relevant passages in our 
analysis. The essay begins with a vivid description of a full-moon night 
in autumn. As the word wang,w indicating the fifteenth day of the lunar 
month, also a sense of longing and hoping, it immediately imparts a 
mood of anticipation to the reader. Liu tells us that as he sits in the 
central court, a melancholy feeling arises. Wine becomes tasteless and 
the lute tuneless. He is now both so puzzled and so fascinated by the 
lofty ideas in Master Chou Tun-i'sx (1017-1073) Penetrating the Book of 
Change11 (Tung-shu)y that he takes it out again to read it in the moon
light. When he encounters the line, "the scholar aspires to become a 
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worthy, the worthy aspires to become a sage, and the sage aspires to 
become Heaven," he cannot but sigh and feel terribly perplexed. How 
can anyone really aspire to become Heaven, he asks. This kind of ab
surdity may have been intended to take an unfair advantage of unsophis
ticated students like himself, he ponders. Then, in a spirit of complete 
release, he "hums a poem to the pure breezes, fondles the bright moon, 
raps on the big earth, drinks the 'Great Harmony' (t'ai-ho)z and chants 
the line, 'How vast and empty the primordial beginnings/ " This trance
like experience evokes in him a song of the Ch'u-tz'u** style, which is 
reminiscent of Ch'u Y(ian'sab (338-277 B.C.) helpless appeal to the Su
preme Being for meaning and direction. Just then, he reports, three di
vine elders appear. 

One of them, with an untrammelled demeanor like a "pure breeze 
and clear moon,"12 identifies himself as the Plain Old Man (Cho-weng).ac 

The others introduce themselves as the Nameless Elder (Wu-ming kung)ad 

and the Master of Sincerity, Brilliance, and Centrality (Ch'eng-ming-
chung tzu).ae In an awe-inspired mixture of joy and fear, Liu Yin asks 
their reasons for such an unexpected visit. He wonders why he is honored 
with their majestic presence. Surely the humble abode of a self-imposed 
meditator is not the vast space for them to roam freely with the spirit of 
the universe. The Nameless Elder remarks first that he comes in response 
to the song of the "Great Void" and the chant of the "primordial begin
nings." Is it possible that Liu's selfish desires have now so beclouded his 
Heavenly Principle that he has already forgotten what he called out for 
just a moment ago? The Master of Sincerity, Brilliance, and Centrality 
joins in, noting that he cannot bear to see Liu, as a younger brother of 
his fellow human beings, fail to realize the "superior talents" (ying-ts'ai)af 

and fall into the moral snares of the unworthy. "I wish that you should 
be nourished to fruition," the Master continues, "How can you forsake 
me and forget all about it?" 

However, the most pertinent and extensive instructions come from 
the Plain Old Man, who, after a long pause, enters into a dialogue with 
Liu: 

"The scholar aspires to become a worthy, the worthy aspires to become a 
sage, and the sage aspires to become Heaven—these are my words that you have 
doubted, haven't you, my young friend?" 

"Can one really become a sage? 
"Yes." 
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"Is there any essential way?" 
"Yes." 
"Please explain it to me." 
"The essential way is singleness." 
"What is singleness?" 
"No desire." 
"Who can [attain the sate of] 'no desire?" 
"All people under Heaven can [attain the state of] 'no desire.' " 
"Does this mean that all people under Heaven can become sages?" 
"Yes."13 

"If so, then I am absolutely confused. I really don't understand this." 
"Please sit down. I will explain it to you. Listen carefully." 

With this rhetorical device, Liu introduces the Plain Old Man's 
metaphysical justification for universal sagehood. There is only one Prin
ciple (/f)ag in the universe. Although the Principle manifests itself in the 
myriad things, it is the ultimate source to which all of them eventually 
return. Therefore, in the perspective of the Principle, Heaven and Earth 
are human beings and human beings are Heaven and Earth. Similarly, 
the sages and worthies are myself and I am the sages and worthies. How
ever, what human beings have gathered from the Principle is complete 
and all-pervading, whereas what the myriad things have obtained are par
tial and blocked. Surely that which is partial and blocked cannot be 
transformed, but that which is complete and pervasive, once communi
cated, can reach everywhere. The sage aims to become Heaven. If he 
can attain that, he will be Heaven; if not, he will still be a great sage. 
The worthy aims to become a sage. If he can go beyond that, he will be 
Heaven; if not, he will still be a great worthy. Similarly, the scholar aims 
to become a worthy. If he can go beyond that, he will be a sage or if he 
just reaches that, he will be a worthy; if not, he will still preserve his 
good reputation as a scholar. Based upon this general observation, the 
Plain Old Man then focuses his attention on Liu himself: 

You have received the centrality [the highest excellence] of Heaven and Earth 
and have been endowed with the wholesome and harmonious material forces 
(ch'i)ah of the Five Constancies (Wu-ch'ang).ai Your talents are the essence of the 
sages and your learning is the achievements of the sages. You are like the sages 
and the sages are like you. Now you have offended yourself and yet you consider 
me [my words] absurd. Are you absurd, or am I, your teacher, absurd? If you 
cultivate (hsiu)ai yourself and dwell in tranquillity (ching),ak encourage yourself 
and take comfort in doing so, realize your design, fully develop your nature, 
improve from thought to wisdom, and progress from brilliance to sincerity, then 



238 Tu Wei-ming 

will you really aspire to become a sage, or the sages aspire to become you? Now 
you have forsaken yourself and yet you think that I have taken mean advantage 
of you. Is it you who have cheated your teacher, or I, your teacher, who have 
cheated you? 

The essay ends with a line revealing Liu Yin's self-image. He fully 
acknowledges his narrow-mindedness and accepts the instructions of the 
Plain Old Man. The Nameless Elder and the Master of Sincerity, Bril
liance, and Centrality then pat him on the back and urge him to live up 
to their expectations. Thereupon they express the wish: "Some day if we 
hear about 'an exemplar of purity' in the world, it will be you!" 

There are a few salient features of this deceptively simple essay that 
merit some further discussion. Philosophically the argument in it mainly 
consists of digested statements from Chou Tun-i's Penetrating the Book 
of Change and Diagram of the Great Ultimate Explained (Tai-chi-t'u 
shuo).al Indeed, virtually all of the instructions of the Plain Old Man are 
from the writings of Master Chou. But it is vitally important to note that 
since there is internal evidence to show that the Nameless Elder refers to 
Shao Yungam (1011-1077) and the Master of Sincerity, Brilliance, and 
Centrality refers to Chang Tsaian (1020-1077), Liu Yin seems to have 
constructed his thesis on a general appreciation of Northern Sung Con
fucian moral metaphysics rather than on a limited exposure to the works 
of one master.14 This is particularly significant in view of the fact that 
Sung Learning was still in a preliminary stage of development among 
Yuan scholars of Liu s generation. Especially noteworthy in this regard is 
the date of the essay. The ting-maoao year in traditional Chinese chro
nology that appears in the first line of the essay corresponds to either the 
third year of Hsien-ch'unap of the Sung or the fourth year of Chih-yuanaq 

of the Yuan (1267) when Liu was only 18 years old. This seems to sub
stantiate the claim of Liu's biographer in the dynastic history that he had 
established himself as a significant interpreter of Sung Learning prior to 
his capping ceremony. Indeed, according to the same account, after he 
had read extensively the writings of Chou Tun-i, Ch'eng Haoar (1032-
1085), Ch'eng Ias (1033-1107), Chang Tsai, Shao Yung, Chu Hsi, and 
Lu Tsu-ch'ienat (1137-1181), he confidently remarked that he had long 
suspected that such a tradition ought to have existed. 

Liu Yin's acceptance and promulgation of Sung Learning, recog
nized and appreciated by quite a few of his contemporaries, amounted to 
an ultimate commitment to an ethicoreligious tradition, a phenomenon 
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believed to have become more prevalent among late Ming students of 
Confucian thought. This, however, must not give the impression that 
Liu uncritically surrendered himself to the authority of the Sung masters. 
On the contrary, since his dissatisfaction with the philological and exe-
getical approaches to the classics preceded his discovery and confirmation 
of the "essential meanings" of Sung Learning, he was predisposed to the 
spiritual directions of the Sung masters by his own intellectual struggle. 
"On Aspiring to Become a Sage," in this connection, is as much a state
ment of his own faith in self-perfectibility as an acknowledgement of his 
indebtedness to the three Northern Sung Confucian teachers. Indeed, he 
is said to have been able to elucidate the subtleties of their teachings as 
soon as he was exposed to their writings. Liu's independence of mind is 
further shown by his succinct characterizations of the strengths of the 
philosophies of each of the three Northern Sung masters: the encompass
ing nature of Shao, the refined quality of Chou, and the authenticity of 
Cheng. Only Chu Hsi, he further observed, was capable of reaching a 
great synthesis.15 

In the light of Liu Yin's spiritual self-definition, it seems that Liu's 
decision not to accept an official position to serve the Yuan court was 
not an outright rejection of politics. It may have been a commitment to 
something else which was, to him, more meaningful in a deep, personal 
way. Yet, it is difficult to believe that the idea of "purity," as he used it, 
did not imply a negative attitude toward the politics of his time. His 
contemporaries certainly read political significance into his actions. Even 
the ruler is alleged to have interpreted them in this way. It may not be 
farfetched to suggest that Liu Yin could, to a certain extent, subscribe to 
Raphael's reasons why a sensible person is right to steer clear of politics. 
Yet the Problematik involved is more complex. For one thing, how can 
Liu Yin's apparent eremitism be justified in terms of his faith in Confu
cian teachings? 

PUBLIC IMAGE AND PERSONAL CHOICE 

Liu Yin's official biography, which provides extremely limited informa
tion about his life history, tells us that his father died when Liu was 
young, probably in his early teens. For quite a while, he was not able to 
perform proper burial rites for either his grandfather or for his father 
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because of poverty. Only with the financial help of an influential friend 
did he finally manage to fulfill his wishes and obligations as a filial son. 
We learn from his poems that his mother died when he was only six 
years old;16 he was probably raised by a stepmother. His biography also 
tells us that he earned a meager living for his family, including his step
mother, by teaching. Although his seriousness of purpose attracted sev
eral outstanding students, he did not have a large following. And his 
strong sense of propriety also inhibited him from meeting influential 
scholar-officials. Even after he had gained a considerable reputation as 
one of the foremost Confucian masters of his time, he still declined to 
receive admirers of high official status. Thus those who were disappointed 
by his refusal to grant an audience criticized him as being "arrogant" 
(<zo).au This was perhaps the reason that the power elite by and large 
ignored him. 

Nevertheless, it is not entirely true that Liu never accepted any of
ficial appointment. In 1282, when he was 33 years old, he was unex
pectedly recommended for a respectable position and served briefly as a 
tutor for the imperial clan in the capital, Yen-ching (modern Peking). 
But within a month or so he resigned and returned home to attend his 
ailing stepmother who died the following year. In 1291, he turned down 
a summons from the court, inviting him to become an academician of 
the Imperial College. It was this event that attracted a great deal of atten
tion in the scholar-official circle. Probably as an attempt to silence the 
further spread of rumors about his alleged "arrogance," which could eas
ily anger the court, he wrote a famous letter to the highest authority in 
the government, giving poor health as the real reason for his inability to 
accept the invitation.17 This, on the surface at least, seems credible, for 
he died only two years afterwards. But the significance of the letter as a 
clue to his self-description cannot be overestimated. Indeed, almost half 
of his biography in the dynastic history consists of the letter in its entirety. 

Liu died on the sixteenth day of the fourth month of the thirtieth 
year of Khubilafs reign (1293). He had no male progeny. Nor did he 
have enough of a discipleship to carry on his mode of scholarship. How
ever, he is recorded to have composed a thirty-c/iucm study of the "essen
tial points" (ching-yao)av of the Four Books and five chiian of poems. His 
students and friends compiled another collection of his articles and con
versations in more than ten chiian, which includes an essay on the "Great 
Commentary" of the Book of Change; it was completed after he had be-
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come gravely ill.18 Most of his writings are probably no longer extant, 
but an anthology of his works in twelve chxian is still readily available. It 
includes eight miscellaneous articles, ten essays, seventeen prefaces, twelve 
memoirs, ten epilogues, fifteen letters, four memorials, two biographical 
sketches, fifteen obituaries, eight funeral odes, eleven inscriptions, and 
over eight hundred poems.19 

During the Yen-yuaw reign (1314-1320) of Emperor Ayurbarwada 
(Jen-tsung,ax r. 1311-1320), more than a decade after Liu's death, he 
was posthumously enfeoffed as the Duke of Jung-ch eng and given the 
honorific name of Wen-chingay (Cultured Tranquility). He also received 
the title of Academician of the Imperial College. Although it was not 
unusual for the court to recognize outstanding scholars in this way, its 
belated action in this case seems to have been taken in response to Liu's 
growing reputation among a select group of influential scholar-officials. 
The great literary figure Yu Chiaz (1272-1348), for example, unequivo
cally characterized Liu as the foremost scholar in the North in terms of 
"loftiness, brilliance, steadfastness, and courage." He also contended that 
Liu was the authentic transmitter of Sung Learning, for he had learned 
the teachings of Chu Hsi from Chao Fu and, through them, fully under
stood the philosophies of the Northern Sung masters.20 Yuan Chuehba 

(1266-1327), another eminent literatus, praised Liu's writings as "refined 
and profound" and his ideas as "single-minded and truthful." He partic
ularly noted Liu's serious commitment to the Confucian Way and his 
independence of mind in arriving at a critical appreciation of Chu Hsi.21 

In the same spirit, Ou-yang Hstianbb (1283-1357), the director-general 
of the dynastic histories of Sung, Liao, and Chin, depicted Liu as the 
embodiment of the best in two of Confucius' esteemed disciples: the free
dom of Tseng Tienbc without its wildness and the courage of Tzu-lubd 

without its militancy.22 

The public image of Liu Yin, as it was formed in the literary world 
of the time, presents us with several intriguing questions. Why did a 
Confucian eremite, such as Liu was, emerge as a culture hero for the 
generation of the 1310s? Since the aforementioned Yu, Yuan, and Ou-
yang were all southerners, what could have been their motivation for 
lavishing such high praise on this particular northern scholar? Was Liu's 
reputation used for some political end? These questions seem to have 
prompted Professor Sun K'o-k'uan to offer his "conspiracy" thesis. A sim
plified version of it, for our purpose, goes somewhat like this: The intel-
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lectual circle of the North was at the time dominated by the followers of 
another highly regarded Confucian master, Hsu Hengbe (1209-1281). 
When the great southern classicist Wu Ch'engbf (1249-1333), who later 
received critical acclaim as the most distinguished Confucian scholar of 
the Yuan dynasty as a whole, visited the capital, he was poorly treated 
with much discrimination by the northern scholars. As the rivalry be
tween the North and the South intensified, Wus students, such as Yii 
Chi, decided to launch a campaign to elevate the status of Liu Yin in 
the Confucian legacy as a challenge to the overpowering influence of the 
Hsu school.23 

In addition to the "conspiracy" thesis, Professor Sun also offers us a 
"promotion" thesis. The principal actor in this connection was Su T'ien-
chiiehbg (1294-1352), famous for his systematic attempt to compile an
thologies of representative writings of the Yuan era. As the compiler of a 
voluminous collection of Yuan literary works, Su created early in his 
career an ever-widening circle of literary talents around him. His close 
friends, Yii Chi and Yuan Chueh, were among the examiners who ranked 
him number one in the 1316 provincial examination. Ou-yang Hsiian 
was for some time his colleague in the Hanlin Academy. This partly 
explains his ability to influence the climate of opinion in which Liu's 
reputation soared. The immediate occasion for his promotional efforts, 
however, came from a different connection. Su, it should be mentioned, 
was a northern scholar with long and extensive associations with many 
prominent literati in the North, mainly because he himself came from a 
scholarly family with an impressive tradition of Confucian studies. Su 
was also a disciple of the Neo-Confucian master An Hsibh (1270-1311), 
whose admiration for Liu Yin led him to a self-identification as Liu's 
"privately cultivated" (ssu-shu)m student.24 Even though An Hsi never 
met Master Liu, he is listed in the Sung-Yuan hsueh-anh] as one of Liu's 
students, which, by association, makes Su a follower of Liu's Ching-hsiu 
School also. It seems reasonable then for Su to have advocated the sig
nificance of Liu and to have rallied his influential literary friends to Liu's 
support. The very fact that both Yii and Yiian's laudatory remarks on Liu 
are found in their writings honoring Su's teacher, An Hsi, seems to give 
further weight to this line of reasoning.25 

We encounter in either the "conspiracy" or the "promotion" thesis 
an implicit assertion that Liu Yin was not only different from but adver
sary to Hsu Heng. A most revealing story about this is found in T'ao 
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Tsung-i'sbk Cho-keng lu.hl When Hsu was summoned to the court by 
Khubilai in 1260, the story tells us, he paid a special visit to Liu. As he 
was criticized by Liu for his apparent alacrity in serving the Mongol ruler, 
Hsu replied that if scholars like themselves did not respond with eagerness 
to the imperial calls, the Confucian "Way could not prevail" (tao pu-
hsing).bm More than two decades later, in 1283, the story continues, 
when Liu first resigned a respectable official position after an extremely 
short tenure and then declined to accept an even more prestigious posi
tion, he was asked for an explanation. Liu stated that if scholars like 
themselves did not decline such offers, the Confucian "Way would not 
be respected" (tao pu-tsun).hn2e It is true, as Professor Sun has pointed 
out, that T'ao was also a southerner. But in the Cho-ken lu story there is 
no indication that Liu's attempt to dignify the Way was necessarily su
perior to Hsu's attempt to put it into effect. The moral seems to suggest 
that, given the circumstances and the personal sense of involvement in 
them, both choices were righteous and fitting. The gap between the North 
and the South notwithstanding, both the effectiveness and the respecta
bility of the Way were vitally important to all concerned Confucian 
scholars. 

To be sure, the likelihood of Hsu's having met with Liu in 1260 
seems slim. For one thing, it is highly improbable that the already well-
known Hsu would have consulted an 11-year-old boy about his new ap
pointment.27 However, the story does symbolize a real existential conflict 
between two radically different, if equally acceptable, modes of life faced 
by virtually all eminent Confucians under the Mongol conquest. Para
doxically, during the Yen-yu years, when Liu Yin's dignity as a scholar 
was formally recognized by the court, the reopening of the examination 
system actually attracted quite a few Confucian literati to government 
service. In fact, those who were instrumental in formulating a powerful 
public image for Liu were themselves officials and thus, more or less, 
emulated Hsu's approach to politics. In 1349, an imperial dispatch was 
issued, instructing local educational authorities throughout the country 
to make the writings of Liu Yin readily available for students. The ration
ale behind this unusual action is instructive. It is true that Liu only 
served the government briefly, the dispatch states, but his "purity and 
integrity" (ch'ing-chieh)h0 had exerted such a remarkable influence upon 
the country that the circulation of his works would "assist in the moral 
transformation of the government above and provide a model for the 
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students below."28 When the court failed to recruit Liu in 1291, Khu-
bilai is alleged to have said that there had been "unsummonable minis
ters" (pu-chao chih ch'en)hp and that Liu must have been a follower of 
them.29 He would have been pleased to know that Liu inadvertently per
formed a good service to the government after all. 

The exemplariness of Liu's life and thought assumes a new shape of 
meaning in the light of his own justification for his; existential choice. 
The letter that he submitted to the highest authority in the government 
is particularly relevant here. As already mentioned, he gave poor health 
as the reason. But it is his strategy of presentation and the manner in 
which he presented himself to the court that merit a more focused inves
tigation. Needless to say, he was critically aware of the gravity of the 
situation when he decided that he was not able to respond to the imperial 
summons. Especially noteworthy was his reference to mounting rumors 
that he was actually motivated by a desire to fish for fame. He must have 
known well that any indication that his choice was intended to defy the 
authority of the court could easily infuriate the emperor and bring disas-
terous consequences to him and his family. Furthermore, since the power 
of a newly founded dynasty to attract the services of hermits had long 
been considered in traditional Chinese historiography as an important 
index of the spread of its legitimacy, he could not argue his case simply 
in terms of a personal preference.30 

Thus, in the very beginning of the letter, Liu states that even as a 
young boy he learned and understood from his father and his teacher the 
meaning of the "righteous relationship between ruler and minister" (chiin-
chen chih f).bq Since the security and livelihood of the people are direct 
concerns of the ruler which the people themselves share in, they must 
exert themselves in this service either with their physical labor or with 
their mental strength. This is the inevitable course of history for thou
sands of years and what Chuang Tzubr called "that which is inescapable 
between heaven and earth."31 With this introductory statement, Liu ex
plains that in forty-three years he has not yet contributed a modicum of 
energy to the service of the country (kuo-chia)hs that has protected and 
reared him. Now with this extraordinary opportunity at hand, how can 
he continue to betray his country by indulging in self-imposed isolation? 
If he does, it will amount to committing a serious transgression against 
the teachings of "centrality and commonality" (chung-yung)ht in the tra
dition of the sages. Liu then makes it clear that he has never entertained 
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the thought of becoming a hermit or a recluse, for, we may add, he has 
always set his heart on the Confucian Way. This is why, he further 
states, he immediately responded to the imperial summons of 1282. Al
though his service was abruptly cut short because of his stepmother's 
illness and death, it was not at all an excuse to go into seclusion. The 
letter concludes with a detailed description of his deteriorating health and 
his inability, rather than unwillingness, to accept the new appointment. 

There is no reason for us to believe that the letter was written in bad 
faith. But it also seems that, given the circumstances, it could not have 
been composed otherwise. This sense of inevitability implies a twofold 
meaning. On the surface, Liu admitted that he was to blame for his 
failure to serve. He was probably aware that he might have appeared 
unreasonably arrogant to his contemporaries when he turned down an 
offer from the mighty ruler, Khubilai. Therefore self-criticism seems to 
have been the only way out. Once he made his philosophy of life clear, 
it seems that he had to resort to poor health as the real reason. Actually, 
he promised in the letter that he would embark on the journey to the 
capital as soon as he became well. On the other hand, he may have had 
something else in mind. To be sure, the first appointment had ended 
briefly and the second offer could not be honored. Yet almost ten years 
had elapsed in between 1282-1291. The government could have enlisted 
his service after he had fulfilled his mourning rite and before his health 
deteriorated. This interpretation seems compelling in light of his plea 
toward the end of the letter. After all, he argues, unlike the central fig
ures in the court, he is but a remote and lowly official. It in fact matters 
very little whether he enters into or withdraws from the government. 
Indeed, the court can afford to "allow him to complete what he is from 
beginning to end."32 

The expression "allow him to complete what he is from beginning 
to end" is most suggestive. It may simply refer to an earlier statement in 
which he requested that the highest authority of the government find a 
way to protect and save him. Since the letter was sent to the government 
(cheng-fu)hn and was specifically addressed to the prime minister (tsai-
hsiang),hv Liu was gingerly trying to win the sympathy of the leadership 
of the scholar-official class so that his case would not be misinterpreted 
by the court (chyao-tying).hVf The fact that he was not further pressured to 
accept the appointment indicates that the strategy worked. Thus Liu sub
tly conveyed his wish to lead an alternative way of life. To be sure, it 
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was not that of a hermit or of a recluse. But neither was it "political" in 
the sense that the lives of all scholar-officials who joined the government 
inescapably were. It seems that Liu opted for a way to "complete" himself 
which was neither a conscious design to escape from official service nor 
an unquestioned attachment to it. It was in many respects a solitary strug
gle of an independent mind. And yet undeniably, by his profound sense 
of purity and integrity, he not only developed enough inner strength to 
make this particular form of the Confucian Way meaningful to him and 
to his small group of students but also symbolically opened the way for 
later scholars who wished to cultivate their sense of dignity without any 
direct reference to politics.33 

We may say that, to a certain extent, Liu sincerely regretted that as 
a Confucian he had failed to fulfill one of the five basic human relation
ships, the righteous relationship between ruler and minister. By analogy, 
he must have suffered even more intensely at the death of his only son 
in 1290.34 The experience must have been extremely painful, as his fa
ther and mother had died when he was very young. And so far as we 
know, he did not have any brothers or sister. Thus, at the time he wrote 
the letter, he could have maintained at most only one of the five basic 
human relationships defined in Confucian teachings. We are not even 
sure that even this relationship existed because there is virtually no ref
erence to Liu's wife that has been preserved in the sources extant. There
fore, his wish to face death alone, also alluded to in the letter, should 
have conveyed a sense of tragedy to those who had any idea of the brute 
realities of life that he had experienced. 

Liu's conscious choice not to participate directly in governmental 
service and his ineluctable fate not to be blessed with familial ties in the 
last years of his life may appear diametrically opposed to the ideal image 
of a Confucian. Furthermore, since most of his students also emulated 
him in refusing to take an active political role, the direct influence he 
had upon his times was relatively small. As a result, the school of thought 
that he is alleged to have founded has often been labeled as a form of 
"quietism." His style name, Ching-hsiu (Quiescent Cultivation), which 
has been widely used to designate his teachings, may also give the 
impression that there is a strong Taoist element in his Confucianism. It 
is perhaps in this sense that his Confucian eremitism has sometimes been 
interpreted as a kind of Confucian-Taoist syncretism.35 
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POLITICS, POETRY, AND INTELLECTUAL IDENTITY 

We noted earlier that Liu might have cherished the hope of serving the 
state in an offical capacity in the intervening years between the first and 
secod summons from the court. A poem written by him in 1278 to record 
a dream that he had on the twenty-fourth day of the eleventh month of 
that year is of particular interest in this connection.36 Liu states vividly 
that in the dream he has been recommended to the court by a joint 
memorial sponsored by a group of more than ten elderly persons all for
mally dressed in magnificent attire. In the memorial, he is addressed as 
"Chin-wen shan-jen"bx (the mountain man of "golden" literature). Among 
many of the laudatory phrases that the elders lavish on him, he remem
bers two in particular. One obviously refers to a statement by Confucius 
in the Analects, "Only when the year grows cold do we see that the pine 
and cypress are the last to fade."37 And the other, taken at its face value, 
does not convey a sense of praise at all: "The evening scene of the 
mulberry-tree," which ordinarily means the fading years of old age be
cause the dying rays of the sun often light up the tops of these trees. It is 
not difficult to surmise that in the dream Liu was recommended by those 
dignified senior statesmen as a person who has proven his incorruptibility 
and whose service must be sought immediately, lest a rare chance be 
missed. Since the dream actually preceded his first appointment by three 
years, it seems to convey a persistent concern rather than simply an iso
lated occurrence. 

Even his choice of a style name, Ching-hsiu, reflects a similar con
cern. It is not true, as one would suspect, that by "Quiescent Cultiva
tion" he meant to convey a Taoist preference for quietism. The evidence 
shows that it was in fact based on Chu-ko L?ang'sby (181-234) famous 
statement, "Quiescence wherewith to cultivate the self" (ching i hsiu-
shen).bz3S The delicate difference lies partly in divergent motivations. Of 
course, Taoist quietism is also a form of self-cultivation, but what Chu-
ko had in mind was primarily a spiritual preparation for a great political 
task. As the legend goes, only after the ruler of the State of Shuca had 
visited him in person three times at his thatched-straw hut did Chu-ko 
consent to reemerge from his self-imposed moratorium to serve as the 
prime minister of Shu. Recalling Liu s alleged criticism of Hsu Heng, it 
was not governmental service itself but the manner in which it was re
quested and rendered that made all the difference. Far from being a kind 
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of ritualism, what was involved had far-reaching political implications. 
The scholar must maintain his dignity not only as an advisor but more 
importantly as a critic. And in order to maintain his critical judgment, 
he must be able to distance himself from the center of power. Only then 
could he really perceive and influence politics from a broad cultural base. 
The scholar-official, by implication, must subscribe to a set of value 
priorities significantly different from the status quo. "Quiescence 
wherewith to cultivate the self" as Chu-ko, and for that matter Liu, would 
have it, was a political as well as a personal dictum. 

Liu Yin's relationship to and perception of the existing structure of 
power under the domination of the Mongol court were further compli
cated by what may be called his loyalist sentiments toward the extin
guished Chin dynasty. The rise of the Jure hen in northeastern Manchu
ria and their rebellion against the state of Liao (947-1125) in 1114, which 
resulted in the establishment of the Chin ("Golden") dynasty in the fol
lowing year, is a story widely known to students of Chinese history. Also 
known is the military expansion of the Chin in northern China: the cap
ture of the Sung capital of Kaifeng, together with its emperor and the 
abdicated former emperor Hui-tsungcb (r. 1100-1125) in 1126, the con
solidation of its power base in the North by moving the capital from 
Manchuria to Yen-ching in 1153, and the maintenance of a large mobile 
nomad cavalry that presented a continuous threat to the survival of the 
Southern Sung (1127-1279). Less known, however, is the whole story of 
Chin's development into an increasingly sinicized state and the Confu
cian influences, including the examination system and the court rituals, 
that were exerted upon it.39 

It is vitally important to note that when the Mongols conquered the 
Chin capital in 1215 and destroyed the Chin state in 1234, the North 
had already developed its own style of learning independent of the flow
ering of Neo-Confucian thought in the South, for it had been cut off 
from the South for almost a century. A synoptic view of Yuan Hao-
wen'scc (1190-1257) biographical sketches of some of the eminent min
isters of the Chin40 gives us an indication of the range of cultural activ
ities that the Chin political elite had been engaged in. Yuan himself had 
profound knowledge of Chinese culture, and his literary works made him 
one of the great writers of all time in Chinese poetry and prose. Yeh-lu 
Ch'u-tsaicd (1189-1243), from a highly cultured ruling house of the 
Khitan Liao, may have been unique as an influential advisor in the court 
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of Chinggis Khan. But his literary competence seems to reflect the norm 
of cultural attainments among the Chin political elite. It was people of 
Yeh-lii's background, such as the Yeh-lii A-hai-t'u-huace brothers, Mar
shal Fu-ch 'a,cf Wang Chi,cg Li Pang-jui,ch and Kuo Pao-yii,ci who were 
instrumental in introducing "Confucian consciousness" as a way of gov
ernment to the Mongol ruler.41 Liu Yin, as we have already mentioned, 
came from such a tradition. 

To be sure, classical scholarship in the Chin was limited in scope 
and, by comparison with that of Southern Sung, lacked sophistication. 
This was the reason that Chao Fu's arrival in the North marked the 
beginning of a new era for the northern scholars. And this was also the 
reason that Liu Yin's initiation into Sung Learning was through Chao. 
But the Chin intellectual world was so rich in literary and artistic expres
sion that the warfare accompanying the Mongol conquest can easily be 
interpreted as the annihilation of a superior civilization by a brutal force 
of destruction. This was certainly Liu's view of what happened to the 
culture in which he was raised. His great admiration for Yuan Hao-
wen,42 his emotional response to the paintings of the Chin prince Wan-
yen Y(in-kungcj (1146-1185),43 and his frequent references to words and 
ideas associated with the character "chin"44 in his writings seem to show 
a nostalgic identification with a faded cultural world that still remained 
meaningful to him. Indeed, he claims in one of his poems that "literary 
brilliance does not perish together with scorched earth."45 This reminds 
us of the honorific title by which the elderly statesmen referred to him 
in his dream. Although Chin-wen has been rendered as "golden litera
ture," it is not unlikely that it may have also been intended to suggest 
"the literature of the Chin." Liu's "loyalist sentiments" had little to do 
with the Chin state. Although the Liu clan of his grandfather's generation 
had figured prominently in politics, his father had only served briefly as 
a local official. There certainly was no impelling reason for Yin to feel 
obligated to the conquered dynasty. However, the Mongol takeover had 
been so devastating to the general population and the Mongol govern
ment so harsh on the literati, we can easily surmise, that he felt utterly 
disgusted with the conquerors. These sentiments pervade his poems. 

It is difficult to summarize Liu's poetic production in terms of themes 
and subjects. The quantity alone prevents us from generalizing about 
such matters. We can of course acquire a sense of the mood pervading 
the majority of his poems. Even a limited exposure should call to our 
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attention a deep feeling of melancholy which underlies both the tran
quility of his five-line poems and the virility of his seven-line poems. 
Against the background of a traumatic experience, the Tao Yuan-mingck 

(365-427), Liu Yin46 expressed himself not in a soaring spirit of detach
ment and transcendence but in a sad awareness of fateful inevitability. 
Similarly the knightliness in his poems, reminiscent of the works of the 
frontier poets in the Tang (618-907), such as Ts'en Ts'ancl (715-770) 
and Kao Shihcm (d. 76 5),47 far from being an expression of romantic 
heroism, also seems to signify a lament for the deaths of many strong 
and courageous men. Indeed, several of his powerful historical accounts, 
including the funerary inscriptions, give us a vivid, sometimes even 
graphic, picture of the horrible last decade of the Chin dynasty.48 Liu's 
proficiency and sensitivity in other highly refined cultural activities, such 
as painting and calligraphy, must have made the dehumanizing effects 
on all forms of cultural life under the Mongol conquests unbearable. 

We therefore encounter in Liu's poems a fascinating paradox. At 
first it appears that he wished to lead a way of life reminiscent of the 
carefree spirit of Tao Yuan-ming, but upon closer examination we dis
cover that his "withdrawal" was also meant to deliver a political message. 
Undeniably, when Tao decided to retire to his country cottage where he 
cultivated his own vegetable garden, enjoyed wine, and read books for 
pure pleasure, he too delivered a political message: "Never to bow for a 
mere five pecks of rice."49 Yet although Tao had several times been 
forced to take office in order to provide a minimum livelihood for his 
family, once he left the political arena (so the legend goes), his heart 
never again returned to the mundane world. Instead it found a perma
nent home in the Taoist Arcadia. What Liu found in Tao, however, was 
not only a personality ideal but also poetic inspiration. Quite a few of 
Liu's poems are modelled on the style of Tao. Time and time again, 
Tao's celebrated themes, such as chrysanthemums and "the Peach-blos
soms Source," struck a sympathetic chord in Liu's imagination. One en
tire category of Liu's poetry consists of some eighty elegantly constructed 
poems devoted to the single task of rhyming with some of Tao's well-
known verses ("Ho Tao").cn5° However, it would be a mistake to assume 
that Liu's fascination with the aesthetic world of perhaps the greatest mas
ter of Taoist lyric poetry reflects his personal identification with the Taoist 
view of life. 

Liu Yin's attitude toward Taoism has been well documented by Pro-
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fessor Mote. Evidently he was "clear-minded about Taoist thought and 
its implications," rejecting the teachings of Chuang Tzu and Lao Tzuco 

on grounds of illusory escapism and manipulative distortion. What Liu 
found most objectionable in the Taoist tradition was not the original 
philosophical intention but the manner in which lofty ideas were put into 
effect. His subtle discussion of the "butterfly-metaphor" in the chapter 
"Ch'i-wu lun"cp ("Equalization of Things") in the Chuang Tzu is a case 
in point.51 By asking, "Am I Chuang Chou who dreamed I was a but
terfly, or am I really a butterfly dreaming I am Chuang Chou?" after he 
has awakened from a dream in which he was a butterfly, Chuang Tzu 
poses a fundamental question about our perception of reality. In princi
ple, Liu accepts Chuang's idea of "equalizing" (ch'i)CCi and his desire to 
"move freely without constraint" (wu shih er pu-k'o,cr which literally means 
"no end that cannot be reached" or "nothing will not do"). But he argues 
that the creation of a world of fantasy (huan)cs would not get us very far. 
The problem with Chuang is his inability to see through that fantasy as 
a tactic, a psychological device, to lessen the painful realization that one 
is "adrift among all the innumerable and motley things of this world for 
but a brief moment of time." The equalizing ideal of being human, Liu 
seems to contend, must not be sought in the escapist illusion of being 
transformed into a different being. Real freedom lies in the courage to 
face up to the actual conditions of one's life. 

The real existential choice, then, is to opt for Mencius' idea of a 
"profound person" (chun-tzu)ct: "[What he] follows as his nature is not 
added to when he holds sway over the Empire, nor is it detracted from 
when he is reduced to straitened circumstances."52 The self-sufficiency 
of what the profound person follows as his nature is, according to Men-
cius, "rooted in his heart, and manifests itself in his face, giving it a sleek 
appearance. It also shows in his back and extends to his limbs, rendering 
their message intelligible without words."53 Liu identifies this inner 
strength as "righteous destiny" (i-ming).cu Following the Neo-Confucian, 
in particular the Ch eng-Chu, teachings on the matter, Liu insists that a 
step-by-step effort of "exhaustively appropriating the Principle inherent in 
things" (ch'iung4i)cv is absolutely necessary for its acquisition. The diffi
culty of accomplishing the task is obvious. Even among the leading Con
fucians there are those who, on suffering extreme hardships, fall back on 
Taoist fantasies for solace and diversion. To cultivate a true sense of one's 
own "righteous destiny" is thus a great challenge.54 
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This line of thinking reminds us of Liu's essay "Aspiring to Become 
a Sage." His initial uneasiness with Chou Tun-i's assertion in Penetrating 
the Book of Change is comparable to what he believes to be the trouble 
with Taoists: "They see how vast the world is, and how great the span of 
time from the past to the present. They observe how comprehensive and 
how abundant are the achievements of the Sages and Worthies, and how 
tiny and insignificant they themselves are."55 The belittling of one's true 
self and, by implication, one's humanity, accounts for much of the es
capism in Taoist thought. This may seem to be a failure of nerve, but if 
Liu's own experience is any guide, it also results from narrow-minded
ness. One's limited perception or understanding of reality in its fullest 
manifestation often ends in failure to act in accordance with one's "right
eous destiny." Paradoxically this is not simply an epistemological ques
tion, because the actual application of what one really knows ultimately 
determines the quality and the correctness of one's knowledge. His essay 
explaining the name of "The Studio of Withdrawal" is most instructive 
in this connection.56 

The essay begins with an observation. If read out of context, it could 
easily be taken as unqualified support for the Taoist point of view: 

The substance of the Tao is originally tranquil. It produces things but is not 
produced by things and governs things but is not governed by things; it governs 
the myriad with singleness and it transforms but is never transformed. If this is 
perceived from the mutuality of the Principle (li), the interaction of the Power 
(shih)cw and the circulation of the Number (shu),CK all those that emulate the 
substance of the Tao are free from constraints with an inexhaustible potential for 
creative adaptation.57 

Yet, Liu is quick to point out that Lao Tzu does not really understand 
the substance of the Tao because what he describes as the Tao is, ac
cording to Liu, a perversion, a self-serving tactic. Liu then gives us a 
long list of examples enumerating how this is so. For example, humility 
becomes a means to gain and weakness to conquer; selflessness turns out 
to be an insidious form of egoism and withdrawal a camouflage for 
aggression. Lao Tzu's manipulative intentions are further shown in his 
practices of disguising cleverness behind the facade of dullness and hiding 
eloquence under the appearance of inarticulation. The image of a Taoist 
in Liu's depiction is therefore the embodiment of a calculating mind who 
places himself in a strategic position so that he can advance or retreat at 
will, "anticipate the end as he begins, plan the exit as he enters, occupy 
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the center in order to seek for profitable returns and read the incipient 
signs of conflict so as to benefit from it."58 He takes advantage of others 
without leaving a discernible trace. Since for him personal gains and 
losses outweigh all other considerations, his action is detrimental to the 
state and harmful to the people, although he himself manages to remain 
aloof and beyond reproach. 

A critic may argue that Lao Tzu's great ability to manipulate the 
world should also be considered a reflection of his profound knowledge 
of the Tao. Ironically it seems that Liu himself has, to a certain extent, 
advanced such a thesis. He admits that the Taoist "strategy" (shu)cy fully 
exploits natural as well as human forces. And it is extremely difficult to 
comprehend the mysterious pivot from which he turns the world around 
his fingers. What Liu has in mind here comes close to a political appro
priation of Taoist values and symbols. By characterizing Lao Tzu in this 
fashion, he seems to suggest that unlike Chuang Tzu's Taoists who prefer 
to dwell in fantasies, Lao Tzu's Taoists are really skillful strategists in the 
government who manipulated politics for selfish ends. We have no way 
of determining historically what group of individuals his criticism is di
rected against. It seems likely, however, that he has in mind influential 
politicians in the court who have long forsaken their ethical principles 
for personal expediency, as he suggests in his brief remarks toward the 
end of the essay to the effect that these manipulators now style themselves 
champions of the Righteousness of Confucius and Mencius and of the 
Principle of Ch eng I and Chu Hsi. Nevertheless, it is difficult to sub
stantiate the Ch'ing historian Ch'tian Tsu-wang'scz (1705-1755) claim 
that this essay contains an implicit critique of Hsu Heng.59 

We encounter here another fascinating paradox. Liu finds in Lao 
Tzu's manipulative perversion of the Tao a deliberate attempt to exercise 
a kind of deceitful cunningness. It is not the choice of "withdrawal" itself 
but the insincere psyschology behind it that really bothers him. By con
trast, Chuang Tzu's philosophy of life seems more acceptable. At least 
his quest for inner spirituality points to a realm of value where the stan
dards of this world are no longer applicable. What the Taoist manipula
tors effect in the court, on the other hand, is a total relativization of 
ethical norms which leads to great confusion in moral conduct. The 
isolated individuals who set high standards of personal integrity in the 
wilderness can still have a salutary influence on society and indirectly 
contribute to the respectability of the Tao. On the other hand, those who 
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corrupt the government from within can never put the Tao into effect 
because they have perverted it from the very beginning. The distinction 
between Confucianism and Taoism assumes a different shape of meaning 
in the light of this. The genuine Taoist can have a wholesome influence 
on society that the Confucian ought to appreciate, but the false Confu
cian, who distorts and manipulates Taoist ideas in politics, is destructive 
on all accounts. 

Liu is understandably appreciative of some of the outstanding Taoist 
personalities in history, although he clearly does not subscribe to their 
modes of life. In addition to the aforementioned Tao Yuan-ming, who 
seems to have inspired unreserved admiration from scholars of all kinds 
of philosophical persuasions, Liu, in two poems and several references, 
praises the famous Former Han recluses known as the "four white-haired 
ones" (ssu /wo).da60 We also find in his poetry a highly laudatory com
ment on the cordial relationship between Emperor Kuang-wudb (r. A.D. 
25-57) of the Later Han and the much honored hermit Yen Kuangdc (37 
B.C.-A.D. 43).61 In addition, he asserts that the accommodating Huidd of 
Liu-hsiade was narrow-minded and that Po I,df the "pure sage" who was 
absolutely uncompromising in his sense of personal integrity, was really 
receptive to the "populist" idea of human equality.62 This rather uncon
ventional judgment further contributes to the impression that for Liu self-
respect, as an overarching concern, is a precondition for social service. 
This thesis can of course be taken as a consistent and sophisticated ar
gument for morality and culture over politics. 

SELF-DEVELOPMENT AS A CALLING 

Another central concern in Liu Yin's life and thought was the demon
stration that morality and culture are essential to politics because they are 
the prerequisites of responsible service in the government. Obviously Liu 
was not simply making a general comment on politics. He understood 
well that the Mongol conquerors styled their rulership on entirely differ
ent principles. He knew that the majority of the people were victims of 
the most ruthless imposition of military and economic controls China 
had ever experienced. And he could also see the necessity for virtually 
all scholar-officials to muddle through an extremely dangerous situation. 
His sense of purity was definitely not what Mencius took the purity of 
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Po-i to have been. This was perhaps the reason that he reversed the 
Mencian critique of Po I as "narrow-minded," and used it to characterize 
the seemingly flexible Hui of Liu-hsia. In what sense, then, could Liu 
justify his sense of purity as a universal value rather than merely as a 
personal preference? 

Undeniably Liu was painfully aware that the audience to whom his 
message was delivered constituted a small coterie of like-minded friends 
and students in the intellectual world, in other words the tiny minority 
of a tiny minority. From the viewpoint of the sociology of knowledge, 
Liu seems to have been inescapably caught in a kind of moral and cul
tural elitism. By setting up an extremely high standard in personal con
duct, Liu had already excluded himself from the "main stream" of scholar-
official activities. His feeling of alienation, not unlike the solitariness in 
Ch'ii Yuan's "Encountering Sorrow" (Li-sao),de is captured in a poem 
probably occasioned by insomnia on a spring night: 

People are all soundly asleep as I sit alone 
And peruse the spring in the cosmic tranquility. 
If perchance for a moment everyone rests, 
Who will tell the time and count the watches?63 

Many other poems of similar spirit are found in his collection. Among 
them, several earlier ones focused on the heroic personality of Ching 
ICo,^ whose abortive attempt to assassinate the First Emperor of the 
Ch'in dynasty (r. 221-210 B.C.) made him a paradigmatic example of the 
impassioned knightly figure from the state of Yen.di64 As a native of the 
same region, Liu, in his youth, sometimes styled himself as the man 
from the 1^ River,65 obviously referring to the place where Ching ICo 
said an emotional farewell to his best friends before he embarked on the 
fateful journey. Liu's youthful fascination with Ching ICo even brought 
him to the I River in the tenth month of 1266 to deliver a funeral ode 
in memory of the pre-Cliin hero.66 Liu's enthusiasm for unusually cou
rageous persons was more than a reflection of his adventurist spirit as a 
young man. His poems and essays clearly indicate that he was continu
ously impressed by them, and that he believed their idiosyncratic modes 
of behavior have a universal appeal. 

Consistent with this line of thinking was his choice of exemplary 
teachers in the Confucian tradition as a whole. Among Confucius' dis
ciples, he singled out Yen Huidk and Tseng Tien.67 Philosophically he 
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was indebted to Mencius for his view on human nature and his attitude 
towards politics. He was not very much impressed by Han-T 'ang think
ers. Prior to the emergence of Neo-Confucianism in the Sung, he men
tions prominently only Tung Chung-shudl (176-104 B.C.) and Han Yudm 

(768-824).68 The Northern Sung Confucian master that inspired him 
most was Shao Yung,69 but he seems to have learned more from Chou 
Tun-i and Chang Tsai. He had a great admiration for the Ch 'eng broth
ers, whom he describes in a poem as instrumental in helping us to un
derstand the Heavenly truth and to appropriate fully the meaning of the 
principle in things by examining the minuteness of one hair.70 

Liu's veneration for Ch eng Hao is further shown in a poem where 
he praises the Elder Cheng as "propitious sun and auspicious clouds."71 

This may have prompted Professor Sun K'o-kuan to contend, in response 
to the eminent Ming thinker Liu Tsung-chou'sdn (1578-1645) claim that 
Liu Yin reminded him of Shao Yung, that Yin's style of life was closer 
to Ming-taodo [Ch'eng Hao]. And it suggests that he would have been 
sympathetic to Lu Hsiang-shandp (1139-1193), if he had heard of him.72 

In fact, we know that although Liu may not have read Lu Hsiang-shan's 
collected works, he was certainly knowledgeable about Lu's philosophical 
challenge to Chu Hsi. Yet, Liu completely identified himself with the 
Chu Hsi school;73 he even characterizes Chu's teacher Li T'ungdq (1093-
1163) in one of his poems as "iced pot and autumn moon" (p'ing-hu 
ch'iu-yueh),dr74 a conventional way of describing an exemplar of clarity 
and purity. This is not difficult to understand, however, because the real 
controversy between Chu and Lu as a recognizable philosophical issue 
occurred much later. In fact, even in the first century of the Ming dy
nasty (1368-1644), Confucians were still overwhelmingly in favor of the 
Chu Hsi school. Nevertheless, despite Liu's whole-hearted devotion to 
Chu Hsi and, for that matter, to Sung Learning in general, he was ab
solutely serious about maintaining an independent mind as the ultimate 
judge of relevance and value. He not only confidently remarked that a 
thousand years of "divinational wisdom" really resides in the human 
mind,75 but insisted that one's "innate knowledge" (liang-chih)ds must not 
be swayed by opinions from outside, even if they are as authoritative as 
the teachings of the Sung masters.76 

Again, we encounter here an obvious conflict. The historical per
sonages to whom Liu attached great cultural and moral significance were 
well-known "loners." All of them remained marginal to the center of 
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power and some, by deliberate choice, detached themselves from it. Their 
source of strength did not come from political participation but from 
learning and self-cultivation. With the exception of Ching K'o, they all 
made their reputation as scholars and teachers. And even Ching K'o 
evoked sympathy in literary minds mainly because of his poetlike passion. 
Ironically, his clumsiness in handling an assassin's dagger enhanced his 
reputation as a tragic loner who inevitably met his death by confronting 
the most powerful tyrant of his times. However, unlike the Taoists who 
preferred either to create a realm of value completely outside politics or 
to develop a personal sanctuary within it by subtle manipulations, Liu's 
heroes were serious about improving the political situation to the extent 
that their critical judgments on it never allowed them to become totally 
independent of it. Instead of seeing this as a failure to differentiate mo
rality and culture from politics, it is possible to view the dilemma in 
which virtually all of them were caught as the result of a conscious de
cision to transform politics through morality and culture. Undeniably, 
the language of the whole conceptual scheme employed here is foreign 
to Liu Yin's linguistic world, but its validity as a heuristic device can be 
shown by focusing on Liu's perception of scholarship. 

It is not at all difficult to see that Liu himself was critically aware of 
the distinction between culture and politics. His refusal to serve in a 
manner deemed perfectly acceptable by the scholar-officials of his time 
can also be understood as a personal means of demonstrating that the 
respectability of the Tao, a cultural idea to be sure, could not be pre
served simply by political participation. A clear indication that Liu knew 
what he was talking about is found in his essay on a Confucian temple 
located near his home town. He emphatically argues that since what 
Confucius was to "establish the Way to be human" (li jen-tao),dt the right 
to honor him is open to all villagers and cannot be monopolized by 
authorized educational officials.77 A poem dedicated to a Taoist hermit 
gives us another indication: with a touch of irony, he says that while in 
officialdom rats are all taken as tigers, in the life that certain people 
(Taoist hermits) lead dragons are taught to become fish.78 If it is deplor
able that courageous tigers are really timid rats and that talented dragons 
merely learn to disguise themselves as evasive fish, what is the way Liu 
himself recommends? Rather than a delicate balance of the two, he offers 
a different approach: "Strenuous efforts at the classics, philosophy, and 
history for ten years. Then allow one's painting, poetry, and calligraphy 
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to flourish forever." This sense of immortality through cultural activities 
is a common motif in Liu's writings. We shall later examine in some 
detail his "ten-year plan" of learning for his students because, in his view, 
access to the possibility of exerting the most profound and lasting influ
ence on the human community lies in culture rather than in politics. 

It would be wrong to suppose, however, that Liu's commitment to 
culture was apolitical in the sense that he saw in what he did little polit
ical relevance and only a general sort of human relevance. His deliberate 
disclaimer in one poem is revealing: "There are real Confucians in the 
court. Please do not say that this culture (ssu-wen)au would depend on 
me for support!"79 His critical awareness that "this culture" would have 
to depend upon people like him for survival was probably the main rea
son that he often referred to his vocation metaphorically as putting the 
fragmented texts in order.80 He also discussed frequently in his poetry the 
difficulty of the task and the loneliness one had to bear in order to fulfill 
it. 

Broken slips and fragmented texts interrupted the appreciated sound 
Who would manifest the genuine gold through a hundredfold of smelting? 
Now after the Dragon Gate has lost its song for a thousand years, 
More so do we feel the great lonely pains of the fine artisan.81 

But Liu's single-minded attempt to rescue the culture from oblivion was 
much more than the scholarly ambition of a private citizen. It was also 
intended to be a challenge to those who presumed to be cultural trans
mitters as well as political participants, namely the scholar-officials who 
were actively in support of the Mongol government. 

Liu seems to have been perfectly capable of sarcastic remarks when 
it came to his perceived or real competition with the gentlemen in the 
court. In an obvious attempt to silence those who still thought that he 
could be won over, he says in a poem, "As for the great peace, there are 
you gentlemen to take care of it/ Who would have need of turning to the 
direction of Nan-yangdv and asking K'ung-mingdw [Chu-ko Liang] for 
advice?"82 Sarcasm it was, especially in the light of his remark about rats 
in officialdom, but Liu's main concern was not so much to humiliate 
those whom he despised as to perfect his own studio. Although he deeply 
regretted that he had no teachers and friends and that his students were 
few,83 a sense of self-possession, suggesting inner repose and tranquility, 
underlies many of his poems. For example, he meditates on a winter day 
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that Chu Hsi hardly enjoyed any earthly comfort and that Confucius 
came to realize the Mandate of Heaven as he went around in mufti.84 

As neither of them had necessarily been better off than he was, the idea 
that he too was personally responsible for the continuity of the cultural 
tradition must have crossed his mind numerous times.85 A poem written 
in the first month of 1279 when he had just turned 30 shows the intensity 
of this concern: 

As I silently sit in the autumn breeze of the Confucian Temple, 
A thousand years of antiquity overwhelmingly enter into my deep medita

tion 
I offer myself totally [to the great task], noticing still the presence of the 

primordial mind 
Nowadays who will truly continue the Tao? 86 

This seemingly unbridled subjective assertion would have been no 
more than hubris, had Liu Yin refused to divulge the actual process by 
which he intended to complete his self-assigned task. The "presence of 
the primordial mind" may refer to his existential decision at the age of 
18 to "aspire to become a sage." However, the attempt to continue the 
Tao required a long and strenuous process of learning. He entertained as 
a possibility no shortcut such as "sudden enlightenment." The key phrase 
in the title of what was probably his last essay, composed in 1292, is 
particularly apt in this connection, "planting virtue" ($hu-te).dx*7 The 
development of oneself, the purpose of Confucian learning, is like the 
growth of a tree. It has to be planted, watered, and nourished. The per
sistence with which one must work at one's learning may have prompted 
Liu to confess that since he dared not emulate Shao Yung in the sky, he 
might as well follow Ssu-ma Kuangdy (1019-1086) on the solid ground.88 

Liu Yin's recommendations for learning "on the solid ground" are 
detailed in a long essay.89 Although we do not know when it was written, 
internal evidence shows that it must have been composed after he had 
been teaching for several years. It thus reflects his mature thought on the 
subject. Entitled, "On Learning" ("Hsu'-hsueh"),*12 the essay consists of a 
short introductory note and four main parts. Fitting well into the bal
anced style of examination prose, the material is introduced, explained, 
developed, and eventually concluded with a summary statement. The 
thematic approach involves two contrasting sets of ideas along with some 
secondary thoughts. One major theme is developed by Liu's constant 
return to the main structure of the presentation, which is a rather formal 
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instruction on the exact sequence by which one masters the basic litera
ture in the Confucian tradition. At the same time, another set of ideas 
seems to argue that at every juncture of this learning process there is 
infinite possibility for creative adaptation. The primary concern here is 
to develop a sense of direction. The interplay between self-discipline and 
self-discovery gives the essay a dynamism which distinguishes it from or
dinary manuals for book-learning. 

At the beginning, Liu asserts that inherent in the nature (hsing),ea 

mind (hsin),eh and material force (ch'i) of every human being is an irred
ucible potential for self-completion. Learning means the process by which 
this potential is realized. Since each person is originally endowed with 
the capacity to learn, it is inconceivable that the task of self-completion 
is not open to all people. However, the present state of scholarship (hsueh-
shu)ec has deviated much from the norm, its pattern (p'in-chieh)ed is con
fusing, and it has suffered a great deal from the attacks of heterodox 
traditions (i-tuan).ee This is the reason that learning to be fully human 
requires a systematic inquiry into the best of the cultural heritage. 

I. Six Classics, Confucian Analects, and Mencius. Clearly intended 
as a departure from Chu Hsi's pedagogy, Liu insists that learning should 
commence with the Six Classics.90 Only after the student has been ex
tensively exposed to classical scholarship, he argues, can he really appre
ciate the refined expressions of the Analects and Mencius. Since the wis
dom in these two books symbolizes the crystallization of many years of 
sagely efforts, the student ought to be well prepared before a fruitful en
counter is possible. Among the classics, the Odes should be on top of the 
list because it not only properly channels basic human feelings but also 
opens up new areas of human sensitivity. The Odes and the Documents, 
alleged to be a written account of sagely sentiments, are said to have 
established the great foundation. The Rites, both the Book of Rites and 
the Rites of the Chou, can thus be seen as social and political applications 
of the great foundation. The Spring and Autumn Annals are then studied 
for their historical judgments, which we may consider a concrete mani
festation of the aforementioned classics. 

Only after these classics have been carefully learned can one begin 
to understand the subtle meanings of the Book of Change, a task which 
leads to the culminating point of classical scholarship. Following the Sung 
thinkers, Liu notes that an exhaustive appropriation of the principle in 
things and a full appreciation of human nature can eventually lead to a 
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comprehension of the Mandate of Heaven. All these, he believes, must 
precede the study of the Change. He also instructs that a balanced clas
sical education must involve intensive work on the Han commentaries, 
the Tang subcommentaries, and the Sung interpretations. However, he 
urges his students to maintain the independence of their own "innate 
knowledge" (liang-chih)91 in the whole process. 

II. History. Quoting from Mencius, Liu says that to master classical 
education is to "establish that which is great,"92 suggesting a center of 
gravity and a sense of priority. With the established standards of conduct 
in the classics as a guide, the student should proceed to the study of 
history. Liu states that in ancient times there was no distinction between 
classics and history and that "the Odes, the Documents, and the Spring 
and Autumn Annals were [originally] all history." It is interesting/to note 
that this perceptive observation, which is commonly attributed to the 
Ch'ing scholar Chang Hsueh-chengef (1738-1801) as a bold attempt to 
see history as on a par with classics, is here formulated and presented as 
a matter of fact by Liu several centuries earlier.93 Liu's recommendation 
for the study of history itself is again a remarkable demonstration of his 
balanced approach to scholarship. As expected, he puts a great deal of 
emphasis on Ssu-ma Ch'ien'seg (145-86? B.C.) Records of the Historian 
(Shih chi)eh as the major source of inspiration for all subsequent Chinese 
historians in terms of organization, style, and narrative art. Liu also sin
gles out the History of the (Former) Han (Han shu)ei and the History of 
the Later Han (Hou-Han shu)e* for praise. Although he makes some sca
thing criticisms on Ch'en Shou'sek (233-297) biased approach in the 
Chronicles of the Three Kingdoms (San-kuo chih)y

el he believes that Pei 
Sung-chih'sein (372-451) commentaries serve as useful correctives.94 

He feels that the History of the Chin (Chin shu)en under the com
pilation of a group of famous high scholar-officials in Tang T ai-tsung's60 

(r. 627-649) court is unduly complex. He observes, too, the shortcom
ings of the History of the Southern Dynasties (Nan shih),ep History of the 
Northern Dynasties (Pei shih)y

m and History of the Sui (Sui shu),er all 
completed in the first few decades of the T ang dynasty. He then com
pares the two versions each of the History of the Tang (Tang shu)es and 
the History of the Five Dynasties (y/u-tai shih).et His admiration for Ou-
yang Hsiueu (1007-1072), who was responsible for both new versions, 
does not lead him to conclude that the old ones are outdated. In fact, he 
argues that precisely because Ou-yang and his colleagues had a particular 
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viewpoint to convey, their interpretations may have significantly departed 
from the factual basis. Thus the old versions should still be read for 
countervailing effect. Since the Sung and Chin histories have not yet 
been compiled, he further observes, the student should take advantage of 
the Veritable Records (Shih-lu)ey and miscellaneous notes of informed 
literati.95 His general recommendation is to obtain an overview of Chinese 
history first, to sharpen one's judgment by a continuous application of 
the principles in the classics as a second step, and finally to compare 
what one has learned from the primary sources with the opinions ex
pressed in Ssu-ma Kuang's Comprehensive Mirror for Aid in Government 
(Tzu-chih t'ung-chien)ew and in the writings of Sung Confucians. In short, 
Liu considers it imperative that the student confront history as a holistic 
structure rather than as isolated events. 

III. Philosophy. Liu's open-mindedness is best seen in his approach 
to the philosophical schools in early China. He recommends that, after 
studying history, the student should read Lao Tzu> Chuang Tzu, the late 
Han Taoist classic Lieh Tzu,ex and the Tang religious Taoist work Yin-
fu Chinqey because they contain many remarkable insights into principle. 
Furthermore, he recommends for careful reading books in medicine and 
military sciences, such as Su-wenez for the former and the treatises attrib
uted to Sun Pin,fa Wu Ch'i,^ Chiang Tzu-ya,fc and Huang Tifd for the 
latter.96 He criticizes Hstin Tzu'sfe theory of human nature but praises it 
for its sophistication in argumentation. Although he regards the Kuan 
Tzuf{ as a book advocating the way of the hegemon, he still thinks that 
it should be studied. Among the Han Confucians, he mentions Yang 
Hsiung,fg (53 B.C.-A.D. 18), Chia Im (201-169 B.C.), Tung Chung-shu, 
and Liu Hsiangfi (77-6 B.C.) in particular; he asserts that Tung's cele
brated views on the mutuality of Heaven and man are second only to the 
thought of Mencius. During the eight-century interval between the Han 
and the Sung, he only mentions Wang T'ung (Wen-chung Tzu,fj 584— 
618), the famed Confucian teacher of the Sui dynasty who is alleged to 
have trained a generation of outstanding scholar-officials for the T'ang, 
and Han Yu. Among the Sung thinkers, he groups together Chou Tun-
i, Ch'eng Hao, Ch'eng I, and Chang Tsai as philosophers of "human 
nature and principle" (hsing-li).^ Shao Yung is singled out as the founder 
of the school of "form and number" (hsiang-shu).n And Ou-yang Hsiu, 
Su Shih,fm (1036-1101) and Ssu-ma Kuang are characterized as expo
nentsof "statecraft" (ching-chi).*11 Nevertheless, he does not even mention 
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Buddhism, and he refuses to recognize Mohist and Legalist texts as legiti
mate subjects in this highly selective list of basic philosophical readings 
for the confirmed Confucian. 

IV. Poetry', Prose, Calligraphy, and Painting. Liu begins his discus
sion of the arts with a quote from the Analects: "Set your will on the 
Way, have a firm grasp on virtue, rely on humanity, and roam among 
the arts."97 He admits that the meaning of "arts" (i)f0 has undergone a 
fundamental change since the time of Confucius: while the Master used 
it to refer to the practices of rituals, music, archery, charioteering, callig
raphy, and arithmetic,98 nowadays the arts mainly include poetry, prose, 
calligraphy, and painting. Since these cultural activities are essential for 
furthering self-completion, Liu continues, the student ought to study them 
in a systematic way. He then offers precise suggestions for undertaking a 
comprehensive program of learning. In the area of poetry, Liu gives a 
six-point instruction, identifying his choices in practically all the major 
genres available to a Yuan scholar: (1) an understanding of the "six 
meanings" (liu-i)fp in the Book of Odes; (2) an exposure to the CKu-tz'u 
style, especially the "Encountering Sorrow" of Ch'u Yuan; (3) an aware
ness of the rhymed prose of the Han, in particular of pieces such as the 
"Three Cities" and the "Two Capitals"; (4) an acquaintance with the 
Wei-Chin tradition, notably the writings of the Ts'aos (Tsao Ts'aofq [155— 
220] and Ts'ao Chih,fr [192-232]), Liu Chenfs (d. 217), Tao Yuan-ming 
and Hsieh Ling-yiinft (385-433); (5) a knowledge of the Sui-T'ang poetic 
transformation, with emphasis on the works of Li Pofu (699-762), Tu 
Fufv (712-770), and Han Yii; and (6) a familiarity with the Sung poets 
such as Ou-yang Hsiu, Su Shih, and Huang T'ing-chienfw (1045-1105). 
This seemingly comprehensive list is, again, highly selective. For one 
thing, Liu has deliberately deleted virtually all of the romantic poets. His 
"classicism" is also reflected in his choices for other arts. He recommends 
a similar procedure for the study of prose, and, although his instructions 
for calligraphy and painting are much briefer, they are basically in the 
same spirit. 

Toward the end of the essay, Liu Yin remarks confidently that if his 
students learn to educate themselves in this way, they will be ready either 
for the most active roles in the government or for a complete withdrawal 
to the wilderness. Indeed, all three well-known paths to immortality will 
be open to them: morality, politics, and scholarship. In the case of Liu 
Yin himself, we may suimise, his self-development or, more specifically, 
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his quest for "purity" was not simply an attempt to steer clear of politics. 
Yet not unlike the "sensible person" in More's Utopia, he wisely decided 
to work on the Confucian texts indoors rather than to get soaked in the 
pouring rain. 

In retrospect, Liu Yin's Confucian eremitism seems to symbolize 
more than a rejection of and a protest against the Yuan dynasty. Nor did 
Liu's decision not to serve the Mongol government have much to do with 
loyalism either, despite some nostalgic sentiments expressed by him over 
the collapse of the Chin state. Professor Mote has noted that Liu was not 
engaged in any "compulsory" eremitism which was theoretically binding 
on all servitors of a fallen dynasty." But in what sense can Liu's refusal 
to serve be understood as a kind of "voluntary" eremitism? Of course, his 
decision signified "clearly an expression of protest against impossible con
ditions of service, and more or less directed against the ruler and his 
government,"100 but the grounds on which the decision was made were 
not exclusively political, for the Confucian demand that a man serve 
society is primarily an ethicoreligious one. Moreover, the basic Confu
cian commitment is to morality and culture rather than to any particular 
structure of power. 

It is therefore quite understandable that Liu Yin should not have 
been particularly interested in what is alleged to have been Confucian 
historiography in the writings of Ou-yang Hsiu. Although Liu praised 
Ou-yang for his New Histories of the Tang and the Five Dynasties, it 
seems that Ou-yang s highly politicized attempt to rally ideological sup
port for the threatened Sung state was to Liu no more than a personal 
historical judgment.101 Furthermore, despite Liu's admiration for Ssu-
ma Kuang as a historian, there is no indication that he subscribed to Ssu-
ma's view on political legitimacy. Liu's decision to withdraw from politics 
was surely not imposed on him as a moral duty in the name of what Ou-
yang and Ssu-ma characterized as "loyalty."102 Nor, in a deeper sense, was 
it what Nemoto Makotofx refers to as a kind of "subjectively deter
mined"103 loyalism because he was impelled to choose morality and cul
ture over politics by a profound sense of mission, an ultimate concern 
for personal purity and dignity out of respect for the Confucian Tao. 
Since his purpose in life was to become an exemplary teacher and a 
cultural transmitter through the effort of self-realization, Liu Yin's ere
mitism not only challenged a well-established convention of identifying 
Confucian service with political participation but also reenacted a pow-
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erful Confucian practice, inspired by the example of Mencius: The great 
man carries out the Way alone, when the time does not permit him to 
join the government. "He cannot be led into excesses when wealthy and 
honored or deflected from his purpose when poor and obscure, nor can 
he be made to bow before superior force."104 
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David Gedalecia 

Wu Ch'eng's Approach 
to Internal Self-cultivation 
and External Knowledge-
seeking 

I. THE PROBLEM OF INTERNAL SELF-CULTIVATION 
AND EXTERNAL KNOWLEDGE-SEEKING IN WU CH'ENG 
AND HIS FORBEARS 

A. Introduction 
WU CH'ENGa (1249-1333), who was born into a poor but scholarly 
family in Lin-ch'uanb in southeastern Kiangsi, spent the first thirty years 
of his life during the Southern Sung, up to its demise in 1279. In the 
1260s he received his education at the Lin-juc Academy under Cheng 
Jo-yungd (fl. 1268), whose philosophic lineage traces back to the son-in-
law oLChu Hsie (1130-1200), Huang Kanf (1152-1221). It was also 
around this time that Wu studied at the Tao-ig Academy under Ch eng 
Shao-kaih (1212-1280), who, in his attempts to harmonize the teachings 
of Chu Hsi and Lu Hsiang-shan1 (1139-1193), had an impact on Wu's 
later philosophical development. * 

Although Wu failed the chin-shih in 1271, he had apparently tired 
of the pursuit of an official career several years earlier, in the context of 
dynastic decline. When the Sung fell, Wu took refuge in the mountains 
southwest of his home and pursued editing and revision of the Classics 
which, about a decade later, during the Yiian, led to the propagation of 
his established textual versions by his fellow student from the Lin-ju 
Academy, Cheng Chu-fuj (1249-1318). With the establishment of 
Mongol control in China, however, Wu was at first reluctant to serve in 
either the Imperial College or the Hanlin Academy, to which he had 
been recommended at the turn of the fourteenth century. 



280 David Gedalecia 

Even though he served in official positions for less than five of his 
eighty-five years, he was not an archetypal eremite: he did serve as Proc
tor and Director of Studies in the Imperial College between 1309 and 
1312 and as Chancellor of the Hanlin Academy between 1323 and 1325. 
In the first case, however, he retired from the post after conflict with his 
colleagues over curriculum and, in the second, assumed a diminishing 
role in a project to compile the Veritable Record of the recently assassi
nated Ying-tsungk emperor (Shidebala, r. 1320-1323). For the last de
cade of his life, he wrote his well-known exhaustive commentaries on the 
Classics.2 

It can be said that Wu's intellectual predilections were to a great 
degree shaped by his foundation in the Chu Hsi tradition, with added 
input from Ch eng Shao-k'ai. Not only did this latter aspect allow Wu to 
become more familiar with the philosophical approach of Lu Hsiang-
shan; it also made him aware of the growing disparity between the follow
ers of Chu and Lu from late Sung times, as well as the need to bridge 
the philosophical gap. In addition, since Wu lived during the Yuan, he 
was faced with the problem of whether or not, or to what extent, he 
should serve the alien dynasty. As his classical studies put him in the 
forefront of Confucian intellectual activity in the South, the throne sought 
to recognize and recruit him. Since his was a scholarly mission, Wu 
eventually did feel that he could serve in educational posts; in light of 
bias against southerners among northern scholars and the related intellec
tual conflicts he experienced while in the capital, however, the nature of 
this mission was tempered by the political climate. 

In order to see more clearly how Wu Ch'eng's intellectual develop
ment was affected by late Sung traditions and early Yuan developments, 
it is necessary to focus initially on Wu's feelings about service before he 
went to the capital for the first time, as well as on his experience in the 
Imperial College between 1309 and 1312. It is also desirable to relate 
them to his ideas on philosophical approach, as set down in an important 
essay which was most likely written around the time of his first period of 
service. 

We thus return to the years 1286-1287, when the Yuan official 
Ch eng Chu-fu was in the process of enlisting Confucian scholars from 
the South for service at the court of Khubilai.3 Cheng's boyhood friend
ship with Wu Cheng made the latter a likely candidate but Ch eng, 
sensing Wu's reluctance to serve, used the argument that one should see 
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"the central plain" (North China) at least once. This form of persuasion 
must have produced some curiosity in Wu for he readily complied with 
the request but soon returned home, mindful of the fact that Ch eng was 
still intent on recommending him for an official post.4 

In a philosophical essay from a later period, Wu speaks of the ne
cessity of gaining knowledge through experience and makes reference to 
the sights and sounds of the capital, Yen-ching (Ta-tu, modern Peking), 
as follows: 

For example, if one wants to go to Yen-ching, he then looks into the means for 
the journey, on the same day charters a boat, buys a horse, and sets out. In two 
months time he can reach Yen-ching and observe what all these things are like: 
the palace and the gates, the thoroughfares and avenues, the winds and dust, and 
the customs. Moreover, he will understand them clearly without inquiring of 
anyone else. Now if one does not seek to go to Yen-ching and only relies on the 
records of someone who has already gone there, then as soon as he goes and 
makes a close investigation, he will observe that the records do not agree with 
one another and he will be much more in doubt and confused. Thus, if one 
does not personally go to a place and only relies on another's words, then the 
more he seeks, the more he will be unable to get at the truth.5 

When Wu ultimately did go to serve in the post in the Imperial 
College in 1309, it was as a sexagenarian who experienced the nature of 
government under Mongol rule for the first time. In the post, Wu per
ceived that instruction had deteriorated into frivolous practices and en
trenched self-interest under the disciples of Hsu Heng1 (1209-1281), who 
had been Chancellor there some forty years before.6 Wu concentrated 
on a more personal, as well as a more broad-minded, approach to in
struction. Using ideas on educational reform from the Sung Confucian 
Hu Yuanm (993-1059) (some of which had appeared in the reform pro
gram of Fan Chung-yen11 [989-1052]),7 memorials on the schools by 
Ch'eng Hao° (1032-1085),8 as well as Chu Hsi's criticisms of examina
tion practices in his day,9 Wu developed a four-part curriculum incor
porating classical study, daily conduct, literary skill and practical admin
istration; apparently Wu also wished to place less emphasis than did his 
colleagues on competitive examiniations, and friction with them led him 
to resign before he had consolidated his instructional program.10 

Thus, within two years, Wu's practical experience in educational 
policy-making had been played out, and, before departing from his post 
(probably in 1310 or 1311), he raised the problem of how one should 
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relate study and self-cultivation, chiding his colleagues for their igno
rance of the contributions of Lu Hsiang-shan as follows: 

Master Chu was preeminent in the practice of "maintaining constant inquiry and 
study," while Lu Tzu-ching [Hsiang-shan] looked upon the "honoring of the 
virtuous nature" as the main occupation. If inquiry and study are not based on 
virtuous nature, then their faults will become apparent in the trivia of exegetical 
remarks on textual language. Surely this is comparable to what Lu Tzu-ching has 
said. Now the scholars should take virtuous nature as the basis; only then may 
one succeed.11 

This statement of contrast is important in terms of the sequence of 
events during Wu's service in the Imperial College. We have first the 
built-in differences in educational approach between Wu and his new 
northern colleagues and the apparent challenge Wu proposed once he 
began to suggest policy. Obviously, Wu's opinions about the state of 
scholarship in the Imperial College, while perhaps not virulently ex
pressed, were demonstrated by his actions. His frustrations, then, led him 
to criticize his colleagues for encouraging a too formalistic approach to 
study which ignored application to personal cultivation. 

When Wu invoked Lu s thought as a methodological corrective, it 
led to his being branded as a Lu man who opposed the prevailing version 
of Chu school teaching among the followers of Hsu Heng, and who was 
thus unfit for a higher position in the Imperial College. Because he was 
a southerner who hailed from the same place as Lu Hsiang-shan, his 
colleagues may have harbored suspicions about him from the outset.12 

Wu's challenge to the educational establishment, in which he ac
corded legitimacy to the ideas of Lu, was based on a deeply felt philo
sophical predilection arising from his own intellectual roots and versatile 
intellectual outlook. The political situation surrounding scholarship in 
the North, bound up as it was in discussions concerning the reinstitution 
of the examination system, set off Wu's predilections in high relief. We 
might conjecture as well that his defense of Lu, besides being a personal 
inclination, was a way of opting out of an uncomfortable situation. Had 
he not, like Lu, tired of the pursuit of learning designed to pass the 
examination13 and found this attitude being reawakened while in the 
capital? Certainly Wu was willing to be relieved of an obligation toward 
which he had become diffident, but the retiring temperament must also 
be viewed in a Lu-ist Neo-Confucian context. 

Wu's statement also indicates that the tensions which had arisen in 
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Neo-Confucianism from the late Sung were still prevalent in Yuan. Is
sues concerning self-cultivation and knowledge-seeking, arising from the 
debates between Chu Hsi and Lu Hsiang-shan in 1175, were still vibrant, 
although they were resolved institutionally once the commentaries of Chu 
Hsi on the Four Books were officially adopted for the civil service ex
amination in 1313.14 

Thus while Wu had cautioned fellow southerners against going 
northward to serve in government in 1287,15 within fifteen years, as his 
fame as a premier classicist increased,16 he had nevertheless decided at 
least to "run the gauntlet." In doing so, Wu was forced by his anti-Lu 
colleagues into rethinking his intellectual position. Moreover, it appears 
that at about this time, or soon after, Wu had a kind of intellectual 
illumination regarding the scholarly path and his own formal training, 
which helps to explain the rather terse, cryptic remarks on his depar
ture.17 

Wu's intellectual awakening and evaluation of his past are related in 
his essay "Tsun te-hsing tao wen-hsueh chai chi"p ("In Commemoration 
of the Studio to Honor the Virtuous Nature and Maintain Constant In
quiry and Study"), written in commemoration of the adoption of a new 
studio name by one of Wu's disciples.18 Dating this piece presents a 
problem since if, as many commentators point out,19 it was a product of 
Wu's later years, it may reflect a transition in his thought away from a 
Chu-ist, of "rationalist" position, and toward a Lu-ist, or "idealist" one. 
The essay presents Wu's reflections on his career, which would indicate 
that what he says about the changes in his thinking occurred sometime 
before the composition of the essay. 

By Wu's own admission, he only began to question the role of exe
gesis in scholarly work after more than forty years in the mold of the Chu 
school thinkers Ch'en Ch'unq (1153-1217) and Jao Lur (fl. 1256). Since 
Wu began his studies of Neo-Confucianism with Ch'eng Jo-yung, a fol
lower of Jao Lu and a relative of his friend Ch'eng Chu-fu, at the Lin-
ju Academy in Kiangsi around 1265,20 his doubts probably surfaced in 
the first decade of the fourteenth century. This would be around the time 
of his departure from the Imperial College, when he uttered the state
ment of methodological contrast between Chu and Lu, but still some 
twenty years before his death. 

Thus do we confront the first problem posed by the essay in terms 
of Wu's career: that is, is there a chronological basis for intellectual evo-
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lution in the thought of Wu Ch'eng? Did he, in other words, show a 
profound shift toward the idealistic position in the last two decades of his 
life? A secondary, but perhaps more difficult, problem concerns the def
inition of the polarities in question: what kinds of distinctions and rec
onciliations can one find in regard to internal self-cultivation and exter
nal knowledge-seeking in Chu Hsi, his followers, and Wu Ch'eng? We 
know, for example, that Wu wrote his Li-chi tsuan-yens (Observations 
on the Book of Rites), a very precise but imaginative exegetical work, 
only two years before his death;21 on the other hand, however, this text 
was highly praised by Wang Yang-ming* (1472-1529), who was hardly 
enamored of rote textual commentaries.22 

As will be shown in this paper, the vitality of the thought of Wu 
Ch'eng lay in the fact that he viewed as harmonious those divisive ele
ments in the Neo-Confucian tradition which others, including those 
scholars in the capital to whom he addressed himself around 1310-1311, 
saw as irreconcilable. At different periods in his life, Wu came to view 
one or the other as valuable, without opting for exclusiveness. Such rec
onciliations reflected the combined wisdom of political experience and 
philosophic introspection and became significant for thinkers of later times. 

B. The Polarities of Internal Self-Cultivation 
and External Knowledge-Seeking in the Neo-Confucian Tradition 
Hard and fast divisions between the ideas oitsun te-hsing,u honoring the 
virtuous nature (or internal self-cultivation), and tao wen-hsiieh,v main
taining constant inquiry and study (or external knowledge-seeking), as 
first contrasted in the Doctrine of the Mean (Chung-yung),w chapter 27, 
are no doubt only provisionally useful.23 As with other apparent polarities 
in Chinese thought, they are inextricably conjoined since both address 
the issue of ethical realization; distinguishing between them, however, 
serves to clarify the range of approaches to it which are available to the 
scholar. It is only when the synergistic spirit is lost and provisional com
mitment made permanent that petulant controversy may arise. 

As Wu Ch'eng puts it: 

In Master Chu's teachings of others, one must first study and investigate; in Mas
ter Lu's teaching of others, he caused them genuinely to know and truly to prac
tice. Study and investigation surely are the foundations of real knowledge and 
true practice, just as real knowledge and true practice must also be attained through 
study and investigation. What the two teachers taught is one, yet the run^of-the-
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mill followers of the two schools in each case set up slogans according to which 
they defamed and reviled each other. Even scholars today are as though de
luded.24 

Thus instead of there being a pragmatic approach to particular in
tellectual problems within a continuum embracing internal self-cultiva
tion and external knowledge-seeking, dogmatism arises and a controversy 
develops between the two approaches.25 Let us now attempt to examine 
the view of Sung Neo-Confucians on the polarities from the Mean in 
order to see how such a controversy could have taken shape. 

Chang Tsaix (1020-1077), the uncle of the Cheng brothers, states: 

If one does not honor the virtuous nature, then inquiry and study will not be in 
proper accord.26 

In similar fashion, Cheng F (1033-1107), the younger of the Cheng 
brothers, declares: 

To have the highest virtue is how one consolidates tao. Even if one has inquiry 
and study, should he not honor his own virtuous nature, then inquiry and study 
will be of no avail. . . . All this refers to the uniting of virtue with tao.27 

Here, as in Chang Tsai, the approach is based on virtuous nature, even 
though inquiry and study are the initial elements mentioned. 

It is important to qualify Chang's definition of nature in the context 
of the contrast between internal self-cultivation and external knowledge-
seeking. Chang viewed the physical nature as basic, with the proviso that 
man should return to his original nature through denial of the physical; 
in doing so, the nature of heaven and earth (the metaphysical nature) 
would be preserved.28 

On this score, Wu Ch eng desired to clarify possible confusion re
sulting from dichotomizing the physical and metaphysical natures; these 
are two terms which essentially describe an ethical continuum: 

The nature of heaven and earth and the physical nature . . . are of one grade, 
despite the two usages of the term. Hence, when it is said: "to differentiate these 
into two separate entities is wrong," this refers to the fact that man's nature is the 
acquisition of the principle (li) of heaven and earth. . . . As for the physical 
component, although there is diversity, the goodness of the original nature is 
unitary. It is only because the physical part is either pure or not excellent that 
the original nature cannot escape having that which defiles it.29 

Thus the physical nature, being essentially ch'i9
z material force, is 

heterogeneous and can accommodate Zf,aa principle, which, being ho-
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mogeneous, provides order and direction. The physical nature is suscep
tible to defiling influences which obstruct the full realization of virtue. 
As in Chang Tsai, Wu Ch'eng shows that the return to original nature 
involves an active process of deep personal transformation. This process 
also implies a return to the study of oneself, or internal self-cultivation: 

Now if one does not effect study in relation to himself but desires to penetrate 
into the textual language, stating that so-and-so speaks of nature in this way and 
another in that way, it is not skillful scholarship.30 

Knowledge-seeking per se is not sufficient for self-examination, es
pecially when it concerns itself with textual superficialities. The emphasis 
on original thought is reminiscent of Lu Hsiang-shan: 

Students of today only pay attention to details and do not search for what is 
concrete. . . . When scholars read today, they only try to understand words and 
do not go further to find out what is vital. If you pay attention to what is concrete 
to yourself, you will eventually understand.31 

Presently we shall see how Wu developed the antitextualist theme fur
ther. 

Chu Hsi himself finds the passage in chapter 27 of the Mean, deal
ing with the polarities in question, to be the main point of the whole 
chapter.32 Still, he feels that some reduction is necessary: 

When asked about the section [from the Mean] concerning the "honoring of the 
virtuous nature" and the "maintaining of constant inquiry and study," he [Chu 
Hsi] said: "These are two things to begin with. If we divide [them up] finely, we 
will then arrive at ten.33 In reality, there are only two and the two, moreover, 
only one. There is only the honoring of the virtuous nature. Nevertheless, one 
uses the honoring of the virtuous nature in order to maintain constant inquiry 
and study. This is why we speak of them in conjunction."34 

Here Chu Hsi is explaining the sentence from the Mean, in which 
the two ideas are linked by the word er.ab This word forms a conjunction 
between them because, in Chu's view, one would use tsun te-hsing to 
achieve tao wen-hsileh. The latter would be achieved under the condi
tions of the former (A er B: B occurring under A conditions, or tao wen-
hsiieh occurring under tsun te-hsing conditions), since Chu replaces er 
with laiac (in order to) in his explanation. 

Thus while the two can be analyzed as separate items, ethical 
achievement itself implies fundamental linkage, or conjunction, in the 
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preceding sense. The fact that one engages in internal self-cultivation in 
order to pursue external knowledge seems to indicate that tsun te-hsing 
takes precedence over tao wen-hsiieh. Actually, since the former is en
gaged in "for the sake of" the latter goal, external knowledge-seeking could 
conceivably overshadow internal self-cultivation, since it is the desired 
end. 

Chu Hsi also likens tsun te-hsing to another of Ch'eng Fs ideas, 
namely his definition otching7

ad reverence, as the unifying principle: 

The method for "honoring the virtuous nature" is quite easy to summarize. It is 
rather like I-ch'uan's [Ch'eng Fs] explanation of reverence as the unifying prin
ciple and the unity as meaning undifferentiated.35 

Indeed, Chu likens tsun te-hsing to Cheng Fs han-yang,ae the nourish
ing of virtue, and tao wen-hsiieh to chih-chiht

af the extension of knowl
edge, the latter being one of Chu's central ideas.36 

It is clear from the discussion of the Neo-Confucians up to this point 
that both approaches mentioned in the Mean must be accounted for. We 
see that Chu Hsi clearly inherited the ideas of his predecessors on the 
problem and especially stressed their ideas on internal self-cultivation. As 
he says: 

If one is able to "honor the virtuous nature," then he will be able to "maintain 
constant inquiry and study" and this means that once the root is obtained, the 
branches will naturally follow.37 

In another place, however, he looks to tsun te-hsing for the general 
method and tao wen-hsiieh for the details.38 Which one, then, does he 
favor? He certainly agrees with Chang and Ch'eng on the root-quality of 
virtuous nature, yet, even though it may be primary in a temporal sense, 
he looks toward the detailed end result teleologically. 

Thus the answer to the above question is revealed in actual practice, 
for when we look at Chu's reordering of chapters in the Great Learning, 
in order to place ko-wu chih-chihf

 ag the extension of knowledge through 
the investigation of things, before ch'eng-i,ah making the will sincere, we 
can see why Wang Yang-ming sought to return to the original order in 
the Book of Rites (Li chi)ai which found these two items reversed.39 

In a reply to Hsiang Fing-fu,aj Chu apparently realized that sides 
were being taken on this issue and that those followers who supported 
him had tended to value external knowledge-seeking over self-cultiva-
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tion.40 Thus methodology was an important consideration for Chu Hsi 
and the reliance on extending knowledge through broad investigation was 
reflected in his textual commentaries. 

One comes next to Huang Kan, who had significant influence on 
thinkers of the late Sung.41 Kusumoto Masatsugu points out that in 
Huang's thought, the extension of knowledge was the means to engage in 
external knowledge-seeking, whereas tsun-hsin,** the preservation of 
mind, was the means to pursue internal self-cultivation; to him, these 
two were inseparable, indicating a unity of knowledge and action. This 
view is close to that of Chu Hsi yet amplifies things somewhat. Since the 
Chu tradition came down to Wu Ch eng through the thinkers Jao Lu 
and Ch'eng Jo-yung, it is not surprising, as we shall see, that Wu could 
stress the preservation of mind well within the Chu framework.42 

It is also to be noted that Ch'en Ch'un was a harsh critic of the Lu 
school,43 whereas Kusumoto feels that Huang Kan, who was Chen's 
contemporary, represented a unifying spirit which can be traced through 
Wu Ch'eng and into the early Ming thinker Wu Yu-pial (1391-1469).44 

Ch'ien Mu supports Kusumoto on this last point in expressing the follow
ing opinion on Huang: 

He had already completely harmonized Chu and Lu, therefore, during his life
time, his followers did not dare to pit one school against the other by necessarily 
rejecting Lu in order to put forth Chu. Furthermore, in accordance with his 
view, it seemed as if they did not have to argue definitely over whether or not 
principle was prior to material force.45 

Yu Ying-shih, on the other hand, points out that there was a con
frontation between Chu Hsi and Lu Hsiang-shan at the Goose Lake 
Grove in 1175 in which they discussed their respective methods of in
struction: Lu and his brother wished first to develop the original mind, 
pen-hsin,am while Chu wanted extensive examination and learning in the 
initial stage. Chu considered the Lus' method too facile and they thought 
Chu's too complicated. Yii believes that this was the basis for the later 
contrast of tsun te-hsing and tao wen-hsiieh.46 

The methodological differences between Chu and Lu are presented 
in relief in the following selection from Lu's collected works: 

Chu Yiian-hui [Chu Hsi] once wrote to one of his students saying, "Lu Tzu-
ching [Lu Hsiang-shan] primarily taught people the doctrine of honoring the 
moral nature. Therefore those who studied under him are mostly scholars who 
put their beliefs into practice. But he neglected to follow the path of study and 
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inquiry. In my teaching is it not true that I have put somewhat more emphasis 
on following the path of study and inquiry? As a consequence, my pupils often 
do not measure up to his in putting beliefs into practice." From this it is clear 
that Yuan-hui wanted to avoid two defects [failure to honor the moral nature and 
failure to practice] and combine the two merits [following the path of inquiry and 
study, and practicing one's own beliefs]. I do not believe this to be possible. If 
one does not know how to honor his moral nature, how can he talk about follow
ing the path of study and inquiry?47 

In this passage we see that Chu Hsi readily conceded that he did 
emphasize the tao wen-hsueh aspect more than the other, and that this 
made his students less likely to make applications with their knowledge 
than Lu's. By the same token, Lu did not disallow tao wen-hsueh, even 
though he opted for tsun te-hsing quite clearly. He was compelled to 
frame the argument in Chu's terms, as if to say: "Although I will not 
comment on inquiry and study, should you want these, this would re
quire that cultivation of the virtuous nature be made first and foremost." 
In Lu, the methodological scale is tipped undeniably toward the side of 
internal self-cultivation. 

Tang Chiin-i points out that the concept of mind in Chu Hsi was 
such that he required a special kind of moral cultivation for the ex
pressed, or i-faan part, namely ko-wu,ao and another for the unexpressed, 
or wei-faap part, namely han-yang (the nourishing of virtue) or tsun-
yang,m the preservation of virtue.48 As suggested in discussing Chu's 
interpretation of Ch eng I, the extension of knowledge was likened to tao 
wen-hsueh and the nourishing of virtue to tsun te-hsing. One could also 
say, in light of the above, that the ko-wu and han-yang categories have 
the same association in his thinking. 

In Lu's system, however, no distinction was made between i-fa and 
wei-fa with respect to the mind and he relied solely on the notion of 
original mind, pen-hsiny from Mencius.49 For Lu, the original mind has 
self-illumination, or self-awakening, tzu-ming,ar or tzu-chy engy

as so that 
the different kinds of moral cultivation we find in Chu Hsi become merely 
natural stages in the process of self-awakening for Lu. Thus ko-wu never 
has to go beyond the domain of self-consciousness of the original mind.50 

As Tang says: 

The different ways of moral cultivation as taught by Chu Hsi were all united into 
one teaching of self-awakening of mind as taught by Lu Hsiang-shan. The origi
nal mind is what is greatest in the universe and man.51 
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No wonder, then, that Lu would abide solely in the remark of Mencius 
that one first had to establish his mind, the nobler part of his nature, 
before anything else.52 

Lu's concept of mind, which integrated the expressed and unex
pressed aspects, naturally led him to unite tsun te-hsing and tao wen-
hsueh when he confronted the larger issue of internal self-cultivation 
versus external knowledge-seeking. Thus a transition occurred as ko-wu 
became ko-hsin,at the investigation of mind, reminding one of Wang 
Yang-ming. One type of cultivation was required and it was internally 
oriented; any grounding in the i-fa/wei-fa matrix became irrelevant as 
identification superseded ideological interaction between the two modes. 

In the same vein, the concept of mind and coordinate methods of 
moral cultivation (internal and external) in Chu Hsi put him in a rather 
ambiguous philosophical position regarding these polarities, a position 
highlighted in Lu's comments on it (in the extended quotation above) 
and only resolved in his knowledge-oriented methodology. 

Yii Ying-shih feels, however, that differences between Chu and Lu 
on the issue of internal self-cultivation versus external knowledge-seeking 
are only superficial, though he admits that for later thinkers it was quite 
a significant problem with sides more sharply drawn.53 While there was 
not the same furor over it as arose with the clash of faith and reason 
(scholarship) in Western medieval thought, it did represent a similar 
struggle between what Yii provisionally calls intellectualism and antiin-
tellectualism in Yuan and Ming times.54 The roots of this struggle will 
be taken up in more detail in the third section of this paper. 

If, in fact, the problem between intellectualism and antiintellectual-
ism is ultimately irreconcilable, we may say that Wu Cheng recognized 
the difficulty by presenting a modified solution in which the two trends 
could intertwine and complement each other. Yet in his solution he does 
seem to favor the virtuous nature as the base, perhaps not as much as 
Augustine and Tertullian favored faith over reason, but more in the spirit 
of either Peter Abelard, who said: "I do not wish to be a philosopher to 
the point of resisting Paul; I do not wish to be an Aristotelian to the point 
of being separated from Christ,"55 or Saint Bonaventure, who said: 
"Philosophical knowledge is a road toward other knowledge; he who would 
stop there falls into darkness."56 

In short, the roots of a compromise between internal self-cultivation 
and external knowledge-seeking are latent in the controversy itself and, 
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as we shall discuss, Wu Ch'eng consciously sought to reconcile, or har
monize, the two, even if a Thomist-scale synthesis was not achieved. It 
was his concern not to drift toward either pole to the extent that the other 
might be neutralized. As we shall see, this elicited a dual-purpose meth
odology and epistemology. 

C. Sketching the Problem of Evolution 
in the Thought of Wu Ch'eng 
There are two essays by Wu Ch'eng which deal directly with the issue of 
relating the polarities in question. The first is entitled "In Commemora
tion of the Mountain Studio to Consolidate Tao,"57 which, according to 
the commentator Li Tsu-t'aoau (fl. c. 1808),was composed inWu's early 
years,58 and thus indicated a partiality toward the tao wen-hsueh ap
proach. Su Tien-chuehav (1294-1352), however, dates this essay in the 
year 1317, only some sixteen years before Wu's death.59 The essay trans
lated in the following section of this paper, "In Commemoration of the 
Studio to Honor the Virtuous Nature and Maintain Constant Inquiry and 
Study," which indicates Wu's break with his Chu school forbears, is said 
by Li to date from Wu's later years, or decidedly after the composition of 
the previous essay.60 If we accept Su's dating of the first, the second 
would have to have been written very near the end of Wu's life; of course, 
the problem of Wu's sixty-ninth year being one of his "early years" still 
remains in the case of the first. 

In terms of content, the first essay mentioned above is certainly less 
iconoclastic than the second, in that it does not show Wu ideologically 
breaking with his mentors. The approach to the polarities is balanced 
and in fact details the tao wen-hsueh aspect rather thoroughly in stressing 
the need for knowledge and action: 

The "honoring of the virtuous nature" finds its unity in reverence (ching) and the 
"maintaining of constant inquiry and study" is united in knowledge and action. 
The one is to establish the root and the several items serve to complement each 
other. If the efficacy of inquiry and study is deep, then the substance of the 
virtuous nature is complete and the function extensive. This is the means by 
which tao is consolidated. Nevertheless, this may not be spoken of with empty 
words. It lies in actually accomplishing it and that is all.61 

The emphasis on reverence in aimed at the purification of the self 
via internal self-cultivation involving the expanding of the virtuous na
ture. This aspect has been emphasized previously in discussing the nature 
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in Chang Tsai and Ch'eng I.62 Inquiry and study, when directed inward, 
lead to a kind of moral cultivation described as reverence; areas of im
perfection can thus be rectified. There is a certain introspective quality 
to this which comes out in other writings by Wu.63 Perhaps Li Tsu-t ao 
was aware of this when he commented that the approach to tsun te-hsing 
in the first and, in his view, earlier essay on the mountain study differed 
somewhat from Chu Hsi.64 

This also explains why Li Tsu-t'ao determined the chronology for 
these two essays the way he did, since in the second the introspective 
mode is used in a polemical sense to admonish those who pursue mere 
textual exegesis so that external knowledge-seeking has no relevance to 
self-perfection. Li was apparently influenced in his view of the develop
ment of Wu Ch'eng's thought by the Ming Neo-Confucian Lo Ch'in-
shunaw (1466-1547), who also attributed the second essay to Wus later 
years.65 Of course, Lo was aware of Wang Yang-ming's use of material 
from the second essay to bolster Wang's case for evolution toward ideal
ism in the later thought of Chu Hsi. Thus he considered the possibility 
that Wu had strayed from the Chu Hsi fold, as had Wang. It is interest
ing to note that while Lo could have denied evolution in the case of Wu, 
he chose instead to criticize it, apparently accepting such evolution, or 
transition, as a fact.66 

It is difficult to remove the cloud of Ming controversy which hovers 
over the interpretation of Wu Ch eng's thought. Huang Tsung-hsiax 

(1610-1695) and Ch'iian Tsu-wangay (1705-1755) maintain that Wu 
merely sought to blend, or harmonize, the Chu and Lu strains,67 in 
contrast to the Lo-Li idea of a definite shift. Li, of course, qualified the 
latter evolutionary view somewhat in stating that although Wu's thought 
did evolve, he never repudiated Chu.68 Conceivably, Wu sought to re
fresh the ideas of the former, as they had been handed down, with those 
of the latter. The Huang-Ch'uan view, of course, looks at the total pic
ture, whereas the Lo-Li searches for a precise point of transition. 

Both views must be taken into account. On the one hand, it is 
difficult to compartmentalize stages in someone's thought, but, on the 
other hand, one cannot exclude the possibility of a shift. If, in light of 
the political situation c. 1310-1311, Wu increasingly came to reevaluate 
philosophic methodology, this could have had an impact on his later 
work. Certainly if Su Tien-chueh is correct in his dating, there was not 
much time for a marked change to occur between 1317 and 1333, al-
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though this cannot be entirely ruled out. Nevertheless the 1317, or sup
posedly earlier, essay does not betray the kind of methodological shift one 
might expect in light of the events and remarks of some six or seven years 
before. It is possible, however, that Wus reflections late in life uncovered 
a philosophical turning point in the teens which he brought out explicitly 
in an essay written in his waning years. 

Thus the impact of political frustration may have led him not so 
much to deny his earlier rationalist background in the teens as to broaden 
gradually, over the years, the importance of internal self-cultivation in 
his philosophy. The translated essay which follows is, in any case, pivotal 
regardless of which hypothesis is followed. It suggests, at the very least, a 
personal awakening on Wu's part about the philosophical enterprise. 

II. AN ESSAY ON INTERNAL SELF-CULTIVATION AND 
EXTERNAL KNOWLEDGE-SEEKING 

A. Translation 
"In Commemoration of the Studio to Honor the Virtuous Nature 

and Maintain Constant Inquiry and Study"69 

That by which heaven gives birth to man, and that by which a man is a man, is 
the virtuous nature. After Mencius, however, the sagely tradition was not contin
ued and scholars had no mentor to follow, so who could know about this?70 

For more than a thousand years from the Han and Tang, the Confucian 
scholars each made the most of their own strong points, plunging headlong into 
their own pursuits, without being aware of their own shortcomings. The two 
masters Tung [Chung-shu] and Han [Yu] came close to the sagely teaching in 
some of the things they said but failed to grasp the fundamentals, so they were 
little better than the other Confucians of Han and Tang. 

In the early Sung we have Hu [Yuan] and Sun [Fu], who first established 
the model for instruction through elucidating the classics of the sages. At that 
time, they were known for their learning, which embraced both substance and 
function. A large number of scholars, lofty in conduct and unusual in their 
abilities, came out of their schools. They certainly made some contributions to 
correcting men's minds and the way of the world; but if we look carefully into 
what they did best, [we see that] they still just barely surpassed Tung and Han. 
Why was this so? It was because they had not yet comprehended how to apply 
their efforts to [cultivating] the virtuous nature. 

It was not until Chou [Tun-i], Ch'eng [Hao and I], Chang [Tsai], and Shao 
[Yung] arose that, for the first time, there were those who could reach up to 
Mencius and be united with him. The teachings of the Ch'eng brothers passed 
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down after four generations to Chu Hsi, who, in terms of the fine points of 
meaning [in the Classics], discussed each sentence and word with a precision not 
achieved by anyone else since Mencius. Chu's disciples, however, often got mired 
in these exegetics and their minds became obscured. Therefore, even though they 
looked down upon the memorization and literary composition of the Confucian 
scholars of the day as vulgar scholarship, their own method of learning was not 
far removed from the trivia of words and compositions.71 They went so far as 
only to specialize in a single classic text, paying no attention to other writings; 
they gathered together stale and lifeless sayings, without being able to contribute 
anything of their own. Ironically, this only made it possible for those who in
dulged in literary composition to ridicule their ineptitude. These, then, were the 
defects of the superficial scholarship of the Chu school after the Chia-ting period 
[1208-1224] and there was no one capable of curing them.72 

That which is of value in the learning of the sages in the ability to preserve 
what heaven has conferred upon us. What heaven has conferred upon us is the 
virtuous nature.73 This is the basis of humanity, righteousness, propriety, and 
wisdom, the directing agent74 of corporeal form. If one sets this aside and looks 
elsewhere to learn, in the final analysis, what does he have to study? 

Even in the case of those whose conduct was comparable to the venerable 
Ssu-ma Wen-cheng [Kuang]75 and abilities comparable to Marquis Chu-ko 
Chung-wu [Liang],76 it was still not possible for them to avoid acting without 
understanding and doing so habitually without reflection.77 It was just that their 
natural endowment surpassed that of others, and we cannot say that they had 
achieved the learning of the sages. How much less [can one say it of] those who 
only attained the subtleties of textual criticism and refinement in deliberation, 
such as Ch en Pei-hsi [Ch'un] and Jao Shuang-feng [Lu], Such attainments, when 
compared with the said vulgar scholarship of memorization and literary compo
sition, are no more than inches apart. The Confucians of Han and Tang could 
hardly be blamed for the latter, but once the learning of the sages had been set 
forth with such clarity in the Sung [period], there was no excuse for their later 
followers becoming like this.78 

The venerable P'i of Ch'ing-chiang gave the courtesy name Shao-te [Bril
liant Virtue] to his son.79 His teacher named the studio where he studied "Learn
ing." After he came to study with me, he requested that I change the tablet of 
his studio to "Honor the Virtuous Nature and Maintain Constant Inquiry and 
Study," so that he could unite what his father and teacher had decreed. Oh, that 
which one's father decrees is what heaven decrees! A scholar studies this and that 
is all. When it comes to your learning, in terms of literary composition, it can 
be said to have reached a pinnacle, and in terms of memorization, can be said 
to be rich. Nevertheless, if it has nothing to do with the virtuous nature, it would 
be best set aside. 

I have myself investigated into textual meanings, analyzing them in great 
detail, and consider that Ch en was still not subtle enough nor Jao minute enough. 
I fell into this mold for forty years and then, for the first time, realized that it 
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was wrong. In responding to your inquiry, I am troubled that I have wasted so 
much time. Thus, in speaking to you, how could I mislead you with that by 
which I misled myself in the past!80 

As it is now, every day from the first hour (tzu) to the last (hai);81 every 
month, from the first day to the last of the lunar month; every year, from spring 
to winter, I constantly witness the illumination of my "virtuous nature,82 which is 
comparable to the rotation of the heavens, like the going and coming of the sun 
and moon, not allowing for a break of even an instant. Thus it closely approxi
mates the way^)f honoring [the virtuous nature]. If in this [process] there is some 
deficiency noted, one should then inquire of others, learn from himself, and seek 
to achieve the highest [good for oneself]. 

As to the method one uses to apply one's efforts, words cannot suffice to 
explain it, but one should become familiar with the first chapter of the Doctrine 
of the Mean83 and the final section of Resolving Dullness84 so as to realize it for 
oneself. If one does this, he will be able to be on a par with the worthies and 
raise himself [to the level of] the sages, as surely as the harvest is reaped from the 
sowing. 

I should like for us to work together. However, if you make a lot of noise 
about it and call it a new and good-sounding name, without exerting yourself in 
pursuit of the actuality, this will then be like the hypocrisy and deception of the 
recent scholars. This is what does harm to the world, to the state, and to oneself, 
and gives those who hold a different opinion a pretext to criticize [our endeavors] 
as false learning. The defect will be worse than superficial scholarship and you 
should not do this. 

B. Analysis of the essay 

Despite Wu's emphasis on the personal application of inquiry and study, 

the primacy of the virtuous nature is very much evident in this essay. 

W u regrets the decay of scholarship in his own time, just as Chu Hsi 

spoke of the decline of the learning of the sages after Mencius. W u is 

critical of Han and T ang Confucians especially. Along this line, in an

other essay, it is interesting to note that W u criticized Cheng Hs(ianaz 

(127-200), because his learning was based on memorization, and Han 

Y(iba (768-824), because his was based on words and composition,85 

which echoes the charges he makes in the present essay in finding fault 

with post-Chu Hsi scholars and in reflecting back on the Han and T ang. 

As for the early Sung Confucians, W u is still quite negative. Even 

though, as we have seen, in his tenure at the Imperial College he used 

some of the ideas of Hu Yuan in developing an educational curricu

lum, 8 6 he feels that Hu did not emphasize internal self-cultivation suffi

ciently. Perhaps, in fact, his experience with educational policy in the 
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capital left him disillusioned enough to produce a change in spirit by the 
time he announced his departure. 

Wu's immediate targets in this essay, however, are the scholars in 
the Ch'eng-Chu tradition who carried investigations into textual mean
ing, begun so auspiciously by the Ch 'eng brothers and Ghu Hsi in their 
classical commentaries, to trivial and hair-splitting excess. There is a nar
rowness and an inability to express the essence of the material in terms 
of internal self-cultivation. Doctrines are accumulated but there is a fail
ure to convey an understanding of the essentials. 

Wu's criticism of exegesis is expressed in his attack here on chi-t'ung 
tz'u-chang, bb memorization and literary composition, which he equates 
with yen-yii wen-tzu chih mo, bc the trivia of textual language and 
phraseology. This attack parallels his criticism of the Sung historian Cheng 
Ch'iaoM (1104-1162), the author of the Comprehensive Treatises (T'ung-
chih).heS7 In Cheng's case, Wu felt that the approach to historical writing 
was based on wen-chien,h{ external knowledge, which neglected to get 
down to fundamentals.88 Elsewhere, Wu states that the approach to 
scholarship through memorization and literary composition is identifi
able with hua-hsiieh,he ornamental learning, not shih-hsueh,hli real learn
ing.89 

Wu becomes more pointed in his attack on the later Chu school in 
stating that virtuous nature should have been the goal but that the em
phasis was lost, the mind is obscured. The reason for this was an over
emphasis on exegesis beginning after the second decade of the thirteenth 
century (the post-Chia-tingbl era). He then openly criticizes Ch en Ch'un 
and Jao Lu, whose fine-grained explanations in the subtleties of textual 
analysis were hardly more worthwhile than the vulgar scholarly traits pre
viously criticized. 

This view of Ch en and Jao is consistent with the biographical treat
ment of Wu Cheng by his disciple Yii Chibj (1272-1348), wherein we 
find an account of Wu's criticism of the northern scholars upon his de
parture from the Imperial College. In that passage, Wu used the term 
yen-yii shun-shih chih mo>bk the trivia of exegetical remarks on textual 
language, which is quite similar to the words used to describe the work 
of Ch'en and Jao in this essay. This similarity may provide a textual clue 
as to the time when Wu's intellectual awakening occurred, even though 
this would not ultimately solve the problem of dating the essay itself, 
which has the tone of later reflection upon the experience. 
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At this point in the essay, Wu tips the balance toward internal self-
cultivation, rather than external knowledge-seeking. The purpose of 
learning is to understand one's inner potentiality for ethical self-realiza
tion, not merely careful textual analysis. In another essay we find further 
support for such a priority: 

In general, we may say that true knowledge is knowledge of the virtuous nature 
and that extensive knowledge is knowledge [acquired] through the senses.90 

As Yu Ying-shih shows in citing Ch eng I, there is a distinction in 
Neo-Confucianism between moral and intellectual knowledge, the latter 
relating to the wen-chien, or perceptual, approach91 which Wu criticized 
in the case of Cheng Ch'iao. Thus, applying Yu's thesis, Wu may be 
seen as one of the "Neo-Confucianists who repudiated . . . intellectual 
knowledge on the ground that it can shed no light on our knowledge of 
the moral nature."92 

Above all, Wu Ch eng accuses his mentors Ch en and Jao of falling 
into the trap of scholarship for its own sake, thereby disregarding the real 
purpose of philosophy, and renounces his dependence on them. As he 
says, internal self-cultivation has nothing to do with literary style; it must 
be accomplished personally and on an intuitive basis. Since Wu has ex
perienced this himself, he is compelled not to mislead the disciple to 
whom he relates his remarks in the essay. Elsewhere, he says: 

"Extensiveness in learning and restraint in propriety" were the methods of study 
passed down by the sages and worthies. For fifteen hundred or more years after 
the Chou this tradition continued. Since the Masters Chou [Tun-i], Cheng [Hao 
and I], and Chang [Tsai], and the demise of Master Chu, this learning was lost 
so that scholars of the present age amass the works of Master Chu and people 
repeat from memory his theories . . .93 

This was a bold step to break with his past and the enlightenment 
he relates foreshadows that of Wang Yang-ming some two centuries later. 
Thus when Wu speaks of the "illumination of the virtuous nature" (next 
to the last paragraph), he means this in terms of mental experience, as 
well as figuratively, in the sense of "brilliance." 

In terms of targets, it is interesting to note that Wu casts a wide net, 
that is to say, thinkers after the year 1224. In a postscript to this essay by 
Li Tsu-tao, Chu school thinkers in the Yuan are also referred to.94 Wu 
is circumspect on this score, for he only mentions the Sung figures. If Li 
is correct, the criticism might extend to early Yuan Confucians as well, 
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which is possible, as we shall see, in looking at Wu's final advice to the 
voung scholar in the essay. 

Thus while we should question Li's opinion, we may at least say 
that Wu also had in mind the Hsu Heng school, as it had devolved upon 
those whom he confronted in the capital between 1309 and 1311. It is 
also well to remember that Wu was balanced in his incorporation of the 
ideas of Lu Hsiang-shan into his thinking in that he also criticized fol
lowers of Lu who, in the Yuan, failed to embody an independent spirit 
in cultivating the mind.9S 

In order to indicate the centrality of the concept of virtuous nature 
in his thought at this stage, Wu likens it to heavenly process, implying 
constancy of a similar order in cultivation. Here Wu identifies it as chu-
tsai,hl the directing agent within corporeal form and the basis for the four 
virtues. Study must focus on oneself; inquiry of others can only serve as 
an objective means for self-correction. The aim is inward and although 
there is no mention of the role of mind per se, the current is flowing in 
that direction; in another essay, Wu does equate virtuous nature with 
mind.96 There is, therefore, a strongly personalistic role for knowledge 
in that one must experience it first-hand. Whereas the metaphor of a trip 
to Yen-ching (mentioned in the introduction to section one) can be ap
plied to the method of external knowledge-seeking in general, here we 
find the individualistic approach in terms of internal self-cultivation. 

We note also how the change that the younger P'i wanted for the 
name of his studio (from "Learning" to "Honor the Virtuous Nature and 
Maintain Constant Inquiry and Study") was designed to combine the 
original name Pi's teacher had given the studio and the courtesy name 
P'i's father gave to him ("brilliant," or "illuminating virtue": Shao-te). 
Thus when Wu tells the younger P'i to stick with his father's decree, he 
is advancing the characterization he gives later on ("illumination of my 
virtuous nature"). Wu feels that Pi is skillful in terms of learning but 
that this has little to do with internal self-cultivation. 

In advising him to actualize sage-learning on a personal basis through 
self-illumination, Wu cautions him not to publicize his efforts with catchy 
phrases. He feels that this was the fate of recent scholarship as it drifted 
into divisiveness, with one school labeling the other as heterodox, a theme 
exemplified in Wu's earlier quotation concerning rivalry between the Chu 
and Lu schools. One can also surmise that the criticism of Wu by north
ern scholars in the Imperial College demonstrated this defect. Superfi-
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ciality in philosophical understanding resulted in a kind of intellectual 
petulance. 

In moving toward the side of internal self-cultivation, Wu Ch'eng 
can still be considered to be within the Chu school mold since, as Li 
Tsu-t'ao points out in his postscript to this essay, Wu did not desert Chu 
Hsi himself but only the approach of some of his followers.97 Those who 
viewed Wu as favoring Lu were thus too hasty in their judgments, yet in 
Li's postscript to the essay on the mountain studio he does suggest that 
Wu was partial to the approach favoring internal self-cultivation in the 
essay translated here.98 

As mentioned in section one, in this second instance Li was follow
ing the ideas of the Ming thinker Lo Ch'in-shun, who had his own axe 
to grind in his controversy with Wang Yang-ming (see section III, parts 
D and E). Thus even though Li's postscript may reflect the personal bias 
of either Li or Lo, the latter is quoted as saying that Wu became more 
heterodox merely to make learning more consistent with its goal,99 a 
defense which conveniently fits Wu's maverick approach into a Chu Hsi 
framework. 

Despite the theory that the present essay is from a time late in Wu's 
career, when he had turned more Lu-ist, we know that Wu did not desert 
erudition in his later years, as pointed out by Huang Tsung-hsi and Ch'iian 
Tsu-wang in the Ch'ing era, and as borne out in the rather late comple
tion of his Observations on the Book of Rites in 1331. The issue was to 
direct external knowledge-seeking toward legitimate ends, and the idea of 
an ideological blend, as first presented by Huang and Ch'iian and in one 
instance admitted even by Lo, seems increasingly more cogent as chro
nology becomes harder to establish with certainty. 

This synthetic treatment of Wu Ch'eng's thought is all the more 
intriguing for the very fact that it disturbs the categorizations one en
counters in discussions of the rationalist and idealist schools in Neo-Con-
fucianism. It implies that the enlightenment which Wu relates in this 
essay had more the flavor of a reappraisal than a conversion. 

As will be discussed in the next section, Wang Yang-ming was much 
interested in this essay and quoted it almost in its entirety in his Chu Tzu 
wan-nien ting-lunhm (The Final Doctrine of Master Chu in His Later 
Years). Wang did so for at least two reasons. The first was that Wu Ch'eng 
manifested an intellectual compulsion to break out of the bonds of su
perficial study, an independent spirit which was in tune with the attitudes 
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of Wang. Here we are reminded of Wang s realization of the unity of 
knowledge and action in 1509, in which he came to seek for truth solely 
within his own mind. The second reason was that Wu realized that the 
virtuous nature must be sought first and foremost and, to this end, exter
nal knowledge-seeking was largely secondary. 

The difference, and it is significant, was the extent to which each 
broke with the Ch eng-Chu tradition: in Wang's case, the split was fun
damental; external knowledge-seeking was largely superfluous and the 
tension between the polarities could be abandoned. In Wu's case, we are 
brought up to a stage somewhere before such a crucial split, where the 
scale is tipped heavily on the side of internal self-cultivation without the 
apparatus itself (the framework of internal self-cultivation and external 
knowledge-seeking) being abandoned. 

III. INTERPRETING THE PHILOSOPHICAL POSITION AND 
INFLUENCE OF WU CH'ENG 

A. The Yuan: Elements of Similarity 
As for the impact of Wu Ch eng's thought in his own time, the situation 
is far from clear. Contemporary with Wu were the thinkers Ch en Yiianbn 

(1256-1330) in Kiangsi and Chao Hsieh1* in East Chekiang, who are 
both considered to be direct followers of the Lu school in Yuan times.100 

Wu does not appear to have had contact with either, even though he was 
acquainted with a certain Hu Shih-t ang,bp who is said to have veered 
away from the Lu school toward the Chu.101 Neither Chao nor Ch'en is 
mentioned in Wu's preface to the Yu-/i/,bq the Collected Conversations, 
of Lu Hsiang-shan;102 perhaps, however, they represent the Lu school 
figures of whom he was critical. As he says: 

That one should not seek to find it [tao] in oneself but seek to discover it in the 
words of others is what the Master [Lu] deeply grieved about. Now those who 
converse about the Master and express admiration for him are numerous. How
ever, is there really a single person who is able to know the teachings of the 
Master? Is there a single person who is capable of putting them into practice?103 

Kusumoto Masatsugu feels that Wu's disciple, Liu Ts'ung-lung,br 

who stressed quiescence, ching,hs and vacuity, hsii,ht 104 was similar in this 
regard to some of the disciples of Chen and Chao and that Wu, there
fore, represented a broad philosophical influence in his era.105 This as-
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sociation is rather diffuse, even though implied criticism of Ch'en and 
Chao would not be out of character for Wu, in that he tried to break 
down sectarian barriers created by disciples of different schools. 

The Yuan thinker Cheng Yubu (1298-1358) was very much the ju
nior of Wu Ch'eng. Ch'iian Tsu-wang mentions that Cheng continued 
the synthetic blending of Chu and Lu which had been initiated by Wu, 
though there appears to have been little connection between the two.106 

Ch'tian points out that whereas Wu leaned toward Lu, Cheng Yu veered 
toward Chu, and that therein lay the difference.107 As we have noted, 
such inclinations mostly describe points of emphasis which often have 
only a vague chronological basis. As Cheng Yti says: 

Master Lu, being lofty and intelligent in character, loved the simple and easy. 
Master Chu, being sturdy and straightforward by nature, therefore loved subtle 
refinement. Each pursued a different course to attain his object, in accordance 
with his own inclinations. . . . Since the essential thing was to realize tao, how 
could they differ? Later scholars did not seek to discover similarities, only the 
differences.108 

This passage reflects some points of similarity between Cheng and 
Wu, especially when elsewhere the former criticizes the followers of Chu 
who merely count the words of a given text, without original analysis.109 

Much of the spirit of Wu's essay on internal self-cultivation and external 
knowledge-seeking is present. Even though direct influence is problemat
ical, there is an affinity between the two Yuan thinkers in carrying forth 
similar synthetic ideals. 

B. The Ming: Hu Chii-jen contra CKen Hsien-chang 
While there is some controversy over whether or not Wu Yii-pi repre
sents a middle ground between the Chu and Lu schools,110 Wing-tsit 
Chan nevertheless believes that he typifies early Ming Neo-Confucianism as 

it grew less and less interested in such aspects as metaphysical speculation and 
the doctrine of the investigation of things and more and more concerned with 
mind, its cultivation and preservation . . . reminding] us of Lu Hsiang-shan, 
the greatest philosopher of mind in Sung times.111 

Certainly the problem of relating knowledge-seeking and self-culti
vation became quite prominent in two of Wu Yu-pfs disciples, Hu Chii-
jenbv (1434-1484) and Ch'en Hsien-changbw (1428-1500), who figure 
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respectively in delineating these two approaches. It is also the case that 
both had strong opinions about Wu Ch eng, which must be considered 
in evaluating his thought and its impact. In other words, it is through 
them that Wu Ch eng is drawn into philosophical controversy in the 
Ming. 

Yu Ying-shih places Hu Chii-jen in the knowledge-seeking, or in 
his view the "intellectualist," camp in this era. The major thinker in the 
opposing self-cultivation, or "anti-intellectualist," camp, Chen Hsien-
chang, was criticized by Hu for not engaging in ch'iung-li,bx exhausting 
principle, a favorite idea in the knowledge-seeking of the Ch eng-Chu 
school. Ch en seems to have taken a subjective approach to the learning 
of the sages.112 As has been suggested, this independent investigative strain 
was strong in Wu Ch eng as well; thus it comes as no surprise that he 
was an object of debate within the Ch'ung-jenby school of Wu Yii-pi. 

Hu Chii-jen says of Wu Ch eng: 

In his early years, Wu Ts'ao-lu [Cheng] was very intelligent. In his later years, 
what he accomplished was not very important. In discussing the learning of Chu 
and Lu, he took Master Chu as [representing] the "maintaining of constant in
quiry and study" and Master Lu as [representing] the "honoring of the virtuous 
nature" and this explanation was incorrect. I think that in the application of 
honoring the virtuous nature one can do no better than Master Chu.113 

This passage suggests an evolution in Wu Ch eng s thought and du
biously assumes that Wu slighted Chu Hsi. In any case, it is obvious that 
Hu was criticizing Wu Ch eng directly and Ch en Hsien-chang by im
plication. The quotation contained in a letter to Lo Lunbz (1431-1478), 
an associate of Ch en with a mind-oriented philosophy, and curiously, 
Hu is critical in it of the exegetical emphasis of the late Chu school 
followers such as Ch en Ch'un and Jao Lu as well. As in the case of the 
translated essay of Wu Cheng in this paper, Hu regrets the loss of un
derstanding of Chu's fundamental ideas, yet instead of Wu, he praises 
Hsu Heng in the Yiian.114 

Hu has reservations about Wus "later" theories, feeling that in Wu's 
criticism of exegesis he went too far in the direction of Lu. Elsewhere, 
Hu states that the ideas of his teacher, Wu Yii-pi, reflect the sage-learn
ing in exhausting principle, cKiung-liy and in preserving the mind, ts'un-
hsin.115 

If Hu had been able to see through the bias surrounding Wu's state
ment on Chu and Lu, c. 1310-1311, and noted Wu's idea that both 
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should be praised, he would not have had second thoughts about Wu's 
commitment to Chu Hsi. His criticisms of Wu, therefore, may be based 
on his view of Ch en Hsien-chang, who was partial to Wu, and on Hu's 
assumption of the position as defender of the intellectual tradition of the 
orthodox Chu school in early Ming. In the developing polemic on phil
osophic method, Wu's thought was playing a useful role. 

Whereas Hu Chii-jen disliked Lu Hsiang-shan, Ch en Hsien-chang, 
like Wu Ch'eng before him, moved in the direction of the "method of 
simplification"116 espoused by Lu and away from the Cheng-Chu stress 
on ko-wu, the investigation of things, on the knowledge-seeking side. 
Thus it is easy to see how Chen had strong disagreements with Hu.117 

Chen did approach Lu via the Mencian concepts of "seeking for 
the lost mind"118 and "establishing the nobler part of oneself'119 (the 
mind), which were also stressed quite prominently in Wu Ch'eng's 
thought. Again, the methodological approach favors Lu, as in Wu Ch eng. 
Furthermore, we can say that Ch'en was less hesitant in acknowledging 
Lu than was Hu Chii-jen, though perhaps not to the extent that Wu 
was. Even so, neither Hu nor Chen quote Lu very much in their writ
ings. 

Ch en Hsien-chang was apparently conversant with the writings of 
Wu Ch eng, for he is in agreement with a statement attributed to the 
latter, which reads in the version quoted by Chen as follows: 

By lifting his ears and instructing him, one can make even an ordinary man who 
does not know a single character arrive right away at the realm of spirit and 
wonder.120 

This passage does not appear in Wu's writings yet Chou Ju-tengca 

(1547-1629) quotes it in his section on Wu in his Sheng-hsiieh tsung-
ch'uanch (The Orthodox Transmission of the Learning of the Sages), cap
ping off a selection of the more Lu-oriented quotations from Wu, and 
thus betraying Chou's own philosophical inclinations. Chou was an ad
mirer of Wang Chicc (1498-1585), one of the major figures of the Tai-
choucd school of the late Ming.121 Wang Chi himself stressed direct en
lightenment even more strongly than did Wang Yang-ming and thus it 
is not surprising that his disciple, Chou, should emphasize the Lu side 
of Wu Ch eng. 

The idea of pu-shih f-fzi/,ce not knowing a single character, was a 
popular one which can be found in the works of Lu Hsiang-shan122 and 
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it should be noted that Ch en Hsien-chang's pupil, Chan Jo-shuicf (1466-
1560), also attributed the above passage, beginning with the second clause, 
to WuCh'eng.123 

Wu did not elaborate on the antitextual approach implied in the 
passage but characterized it as the method of the Ch'an Buddhist patri
arch Hui Nengcg (638-713): 

Among those who studied Buddhism in the past, Shen Hsiu [605?-706] of the 
northern school comprehensively synthesized the various texts and Hui Neng of 
the southern school did not even know a single character.124 

Wu states, however, that in geomancy there is a difference between those 
who would use texts and those who would not. He asked a geomancer 
from Kiangsi about this and received the following reply: 

You are an accomplished scholar of wide learning and I but a dumb fellow who 
does not even know a single character. If you ask me about my art, I will not 
have a single word to transmit nor a single phrase of explanation, and I will not 
be able to answer in a letter. As for geomancy taking the two approaches of Shen 
Hsiu and Hui Neng, not knowing my art, how can I weigh the relative superiority 
of these two approaches.125 

Since the tone of even the shorter phrase used by Lu was tinged 
with Ch'anism, we can see why Hu Chii-jen might have taken a dim 
view of both Lu and Wu, feeling that their ideas were too much inspired 
by heterodox doctrine. For Ch en Hsien-chang, however, the approach 
was justified in that it took one away from the purely textual to the in
trospective, vis-a-vis the learning of the sages, and he defends it, Lu, and 
Wu against charges of making things too easy or coming too close to 
Ch'an.126 We might speculate that Chen's use of the passage to charac
terize Wu in this antitextual framework probably foreshadowed the use 
of the passage in Chan Jo-shui and Chou Ju-teng. 

With the above assumptions in mind, Ch en mentions the dissipa
tion into textualism after the Chia-ting period in Sung, as did Hu, and 
Wu's resultant break with Chen Ch'un and Jao Lu.127 He does not men
tion outright the essay translated in this paper, in which Wu disavows 
them, yet because he fairly summarizes Wu's reasons for the break, we 
have evidence that he was conversant with the piece. This is the earliest 
reference to this essay. It is also notable that while Hu Chii-jen empha
sized evolution in a negative sense in criticizing Wu Ch'eng, Ch'en did 
not feel compelled to stress it in praising Wu's philosophical approach. 
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C. CKeng Min-cheng and Wang Yang-ming 
Cheng Min-cheng011 (1445-1499) wrote a well-known treatise called Tao-
i pienci (Compendium on the Unity of Tao) which foreshadowed Wang 
Yang-ming's Final Doctrine of Master Chu in His Later Years in its con
tention that in his waning years Chu Hsi emphasized teachings akin to 
those of Lu.128 Ch'eng thus continued the synthetic trend toward internal 
self-cultivation and external knowledge-seeking, which we have noted in 
Wu Ch'eng, on a somewhat different basis. As he says: 

The "honoring of the virtuous nature" centers around abiding in reverence, 
whereas the "maintaining of constant inquiry and study" has the effort of ex
hausting principle. The two are mutually nourished and develop together. One 
cannot dispense with either.129 

While it is certainly the case that Chu Hsi did not ignore the neces
sity for the kind of balance stressed here,130 by the time of Wu and 
Ch eng it had to be stated quite emphatically. In Wus case, for example, 
the relationship between chii-ching,cj abiding in reverence, and cKiung-
liy exhausting principle, is stated as follows: 

To investigate first prescribes making reverence the primary consideration in order 
to honor the virtuous nature, and afterwards exhausting principle through the 
study of books in order to maintain constant inquiry and study. . . ,131 

Ch eng also made additions to a rather cryptic compilation of the 
sayings written by Chen Te-hsiuck (1178-1235) called Hsin-chingcl (The 
Heart Classic). In it Ch eng quotes from the essay translated in this pa
per.132 In the preface to the work by Li Huangcm (fl. c. 1566) there are 
doubts expressed that Wu Ch eng was of the Lu school; it is only later 
disputants who said that this was the case. Li furthermore states that it 
was Ch eng's task to rectify the matter, which he does clearly in a letter 
discussing the 1310-1311 statement by Wu Cheng.133 Li also mentions 
that Ch'eng's Compendium on the Unity of Tao was criticized by Ch en 
Chiencn (1497-1567) in his Hsxieh-pu fung-pien00 (Comprehensive Cri
tique on Obscure Learning), where he accused Ch eng and Wang Yang-
ming of legitimizing the Lu school.134 

Li Huang feels, despite Chen Chien's criticisms, that Ch'eng Min-
cheng merely wished to unite the two schools and that the unification 
was based on the ideas of Wu Clveng.135 Kusumoto Masatsugu, in men
tioning the inclusion of Wu's essay in The Heart Classic, also notes the 
influence of Wu on the synthetic spirit in Ch'eng Min-cheng, which 
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surfaced again later in Wang Yang-ming's essay on Chu Hsi's later 
thought.136 In terms of a continuity of interest in the thought of Wu 
Ch'eng, Kusumoto sees Ch eng Min-cheng inheriting Wu's dislike of 
Ch en Ch'un because of the latter's overspeculative tendencies and rejec
tion of the Lu school.137 

Wing-tsit Chan points out that Wang Yang-ming in his time had 
aroused much criticism because of his independent ideas, in opposition 
to those of Chu Hsi, whose commentaries were then orthodox in the 
examination system. Sometime between 1514 and 1518, Wang at
tempted to put his own theories into the mouth of Chu Hsi, selecting 
passages from Chu's supposedly later letters, as well as an extended one 
from the essay by Wu Ch'eng translated in this paper. This latter selec
tion matches up exactly with the portion chosen by Ch eng Min-cheng 
for The Heart Classic and Wang's thesis was also foreshadowed by 
Ch'eng, who believed that Chu came close to Lu philosophically in his 
later years. Wangs tract was published in 1518 and his purpose was to 
illustrate a shift in Chu Hsi: Chu had arrived at positions which Wang 
eventually espoused.138 

In introducing Wu Ch'eng's essay, Wang says: 

After Master Chu, Chen Hsi-shan [Te-hsiu], Hsu Lu-chai [Heng], and Wu Tsao-
lu [Ch eng] all understood this yet Ts ao-lu saw it especially clearly and his regret 
was especially trenchant. I am not now able to set it down in full so I will select 
one theory of his and append it.139 

It is significant that Wang singles out Wu Ch'eng as a thinker after Chu 
Hsi, whose thought was most like his own. Wu's regret over following 
Ch'en Ch'un and Jao Lu for so long made an impression on Wang, 
doubtless because it was brought on by a kind of intellectual awakening 
to the primacy of internal self-cultivation.140 

D. The Views of Lo Ch'in-shun 
Upon publication of his treatise on Chu Hsi, Wang Yang-ming submit
ted it and his Ta-hsiieh wencv (Inquiry on the Great Learning) to Lo 
Ch'in-shun, the chief supporter of the Chu school at this time and a 
noted rival of Wang. Around 1520, Lo wrote a letter to him about the 
two works in which he gave his own analysis of the thought of Wu Cheng, 
based on the essay quoted by Wang. 
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This letter141 presents ideas which indicate the Chu school predilec
tion of Lo Ch'in-shun for study over reliance on the mind and the cul
tivation of the virtuous nature. In mentioning how the ideas of Neo-
Confucians often can be put into the mouths of Buddhists, we find a 
pointed attack on Wang Yang-ming. Since Wang was apparently at
tracted not only to Wu's break with his predecessors but also to his stress 
on internal self-cultivation, Lo had to consider Wu Cheng in this con
text as well. Lo allows Wu to escape the charge of being Buddhist-tinged 
only if the period of tutelage in the Ch'en-Jao tradition is considered 
instrumental for his refined evaluations of his past. He thus subtly criti
cizes Wang for his break with the past as well. 

Lo mentions that in being fond of the Ch'eng brothers and Chou 
Tun-i, Wu approached the idea of "singing in the breeze under the full 
moon"142 yet was ultimately a classicist. Lu Hsiang-shan had felt that 
this carefree spirit related to the ideals of Tseng Tien, as expressed in the 
Analects.143 Lo overstates Wu's embodiment of this quality so that he 
can then have free rein to chide him for his repudiation of Chen and 
Jao. In a sense, however, it is perhaps a valuable insight into Wu's polit
ical temperament, for his career does reflect a penchant for withdrawal. 

Lo, above all, criticizes Wu for being hypocritical: one should not 
criticize the means (that is to say, the Ch'en-Jao heritage) which allow 
you to reach a given goal once you arrive there.144 In fact, the need to 
value the gradual, step-by-step approach is similar to Lo's opinion as 
represented in Li Tsu-t'ao's postscript to Wu's essay on the mountain 
studio: one requires wide learning in the acquisition of knowledge.145 

As to the matter of Wu's emphasis on tsun te-hsing, Lo cannot but 
agree on the need to scrupulously guard one's inner virtue. Yet he em
phasizes Wu's idea on the necessity of learning when gaps in the conti
nuity of the inner life are sensed. Such exaggeration of Wu's position 
toward the Chu side146 was criticized in the Ch'ing era by Li Fucq (1675-
1756), as we shall see later. 

Yii Ying-shih points out that for Lo, tao wen-hsiieh really became 
the basis for tsun te-hsing. To this extent, Lo Ch'in-shun was much 
closer to Chu's methodology than Hu Chii-jen, who was more Chu-
oriented than Ch'en Hsien-chang. Thus the controversy between the 
methodological approaches reached a peak in the contrasting views of 
Wang and Lo. Lo placed the blame on Lu for this split, especially revil-
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ing the latter's idea that the Six Classics were footnotes to his own ideas.147 

As we have mentioned, such a division was not as harshly drawn during 
the Southern Sung as it was at this time. 

E. The Role of the Thought ofWu CKeng in the Wang-Lo Controversy 
Where does the thought of Wu Ch'eng truly fall in terms of the contro
versy between Wang Yang-ming and Lo Ch m-shun? Wang picked up 
the lead from Gh eng Min-cheng in attempting to synthesize the thought 
of the later Chu Hsi with that of Lu, transforming it so that he and Chu 
would agree. He gave the idea of synthesis a new direction yet it is clear 
that he had an intellectual debt to Ch eng Min-cheng. He used Wu 
Ch eng as a transitional figure in his attempts to harmonize two meth
odological possibilities and thus Lo's letter was a reaction, a response to 
Wang. Lo's critique of Wu, of course, was qualified in certain respects 
in that he felt that Wu veered off the proper track in his later years by 
abandoning Chu Hsi and tao wen-hsiieh. Yet he overstated the case re
garding Wu Ch'eng no doubt to chide Wang. 

All this goes to show how much the two sides were polarized at this 
time. We have already noted how Wu Cheng came into disfavor in 
educational circles in the north because he was considered too much of 
a Lu man and an opponent of Hsu Heng. By the time of Ch eng Min-
cheng, this was quite a strong, if perhaps mistaken, belief in some quar
ters and Ch eng sought to rectify this. In Ch 'eng's time, Ch'en Chien 
was a strong adversary on the other side, indicating polarization on the 
issue. 

In the controversy between Wang and Lo, the latter again defended 
the mistaken impression of Wu Ch eng for two reasons. The first was 
that Wang took the initiative in finding a "tradition" for his latest theory; 
the second was that for Lo not to attack any synthetic tendency of the 
Wu Cheng variety would play into Wang's hands. Lo added reinforce
ment to his opinion that Wu was a Lu man by linking him with Bud
dhism as well. It was to Lo's advantage to emphasize one side of Wu's 
philosophy. 

Wu's philosophy seemed flexible enough so that Wang and Lo could 
grind their own axes to good advantage in the heat of controversy over 
methodology in Ming times. They both defended a chronological inter
pretation of his thought, Wang feeling that later developments were the 
most valid and Lo that the earlier ones were, as was the case with Hu 
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ChCi-jen, Thus Wang felt that the thrust of Wu's synthesis was toward 
Lu and his own ideas, as was the thought of the later Chu Hsi. Lo felt 
that Wu was misguided when he moved toward Lu and discounted the 
synthetic disposition of his thought. 

The Lu-oriented approach of Wu Ch eng, rather than being a final, 
culminating stage, was used to provide for intellectual vitality within a 
Chu-oriented framework. It is not surprising, then, that the controversy 
in Ming thought over methodology (what Yu Ying-shih terms intellec-
tualism versus antiintellectualism) should in one respect center around 
the transitional thought of Wu Ch eng, wherein the possibilities for po
larization are considered. Wang was most definitely in sympathy with the 
independent spirit of the essay translated here148 and used it to his own 
good advantage. 

F. The Ch'ing: The Views of Li Fu 
In considering Li Fu, we find a Ch'ing thinker who strongly reflected the 
influence of Wu Ch eng via the more famous thinkers Ch eng Min-cheng 
and Wang Yang-ming. Li was the author of the Lu Tzu hsueh-p'uCT (An 
Intellectual Biography of Master Lu)y a book exclusively concerned with 
the writings of Lu Hsiang-shan and his school and one which contains 
many passages from Wu Ch eng. Li, like Lu and Wu before him, hailed 
from Lin-ch'uan, his father having married into a family named Wu. 
While familial connections are dubious, it is interesting that Li was one 
of several people who were instrumental in having Wu's tablet restored 
in the Confucian temple (it had originally been placed there in 1443, 
removed in 1530, and finally reinstated in 1737).149 Li was also the teacher 
of Ch'iian Tsu-wang, whose opinions on Wu Ch eng and others supple
mented the work of Huang Tsung-hsi in Sung-Yiian hsueh-an.cs Ch'uan 
was also the author of the funeral tablet of Li Fu.150 

As has been previously mentioned, Ch'uan Tsu-wang stressed the 
idea that Wu Ch eng harmonized the ideas of Chu and Lu, even though 
he came closer to Chu in terms of scholarship.151 Ch'iian probably ob
tained some of his ideas on this from Huang Tsung-hsi, yet, as the stu
dent of Li Fu, his opinions were no doubt influenced by him. Thus Li 
says: 

His excellency Wu Wen-cheng throughout his life trusted in Master Chu. In his 
later years, he began somewhat to pose a theory by which the "honoring of the 
virtuous nature" and the "maintaining of constant inquiry and study" could be 
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reconciled. His remarks basically emanate from Master Chu yet the disputants 
created quite a fuss in attacking him.152 

This passage recognizes Wu's leanings toward Lu, while maintaining that 
he was still quite faithful to Chu, which of course adds some legitimacy 
to Lu's thought. 

Li Fu mentions, in discussing Ch'eng Min-cheng's Compendium on 
the Unity ofTao, that Chu and Lu were of the same mind in their later 
years. Li was also the author of the Chu Tzu wan-nien ch'uan-lunct (The 
Complete Theory of Master Chu in His Later Years), a work which is no 
longer extant but which is purported to have reinforced Wang Yang-
ming's work on this subject and which defended the endeavors of Wang 
and Ch'eng against the criticisms of Sun Ch'eng-tsecu (1592-1676), who 
fell chronologically between Wang and Li.153 

In the preface to the work, which is still extant, Li writes: 

The teachings of Master Chu and Master Lu in their early years were half similar 
and half different. In their middle years, the differences were fewer and the sim
ilarities greater. In their later years, they were in perfect agreement.154 

Li then goes on to criticize Lo Ch'in-shun and Ch en Chien for their 
attacks of Wang's Final Theory on the grounds of shallowness and reck
lessness.155 

In another preface, Li Fu declares that in the last ten years of Chu 
Hsi's life the following applied: "Both in how he studied and how he 
taught others, he relied on the theories of Master Lu in 'honoring the 
virtuous nature' and in seeking for the lost mind."156 Wu Ch'eng himself 
did not mention the similarities and differences between Chu and Lu in 
terms of chronology. It is interesting, however, that he arrived at a rec
onciliation by emphasizing the same ideas with which Chu is said to 
have been concerned, according to Li Fu. This provides added support 
to the Final Theory or Complete Theory idea and helps to link Ch'eng 
Min-cheng, Wang Yang-ming and Li Fu. 

Li Fu stresses that Chu Hsi moved toward the pole of internal self-
cultivation and emphasis on the mind in his later years. As we have 
noted, Lo Ch'in-shun, and even Hu Chii-jen, saw a development of 
Wu's thought along chronological lines so that in his later years Wu was 
seen to be inclined toward Lu, an inclination decried by both, even though 
Ch'tian Tsu-wang and Li Fu question the characterization itself. By the 
same token, Li feels that Sung Liencv (1310-1381) and Wang Weicw 
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(1323-1374), the probably authors of the biography of Wu Ch'eng in the 
Yuan shih, wought to emphasize Wu's Chu affiliation too much and that 
this was insufficient to fully account for the diversity of Wu's thought.157 

IV. CONCLUSIONS 

A. The Pivotal Role of the Thought ofWu CKeng 
It seems to be the case that Wu Ch eng wrestled with the polarities of 
tsun te-hsing and tao wen-hsueh throughout his intellectual career. His 
textual work, which continued throughout his life, was enlivened by an 
approach emphasizing internal self-cultivation. Naturally, since Wu sought 
to balance, or harmonize, the two polarities, with shifting emphasis, the 
issue of whether or not he established a true philosophic synthesis be
tween the Chu and Lu strains arises. 

Huang Tsung-hsi and Ch'uan Tsu-wang both feel that Wu was given 
his orientation toward Lu Hsiang-shan through the influence of Ch'eng 
Shao-k'ai, who built the Tao-i Academy, the Academy on the Unity of 
Taoy

lss for the purpose of uniting the teachings of Chu and Lu.159 In 
the case of Cheng, the term used for his endeavor is ho-hui.cx Huang 
also mentions that Ch eng s lineage traces back to the late twelfth-century 
thinker Tang Chin,cy who is said to have shifted from a Chu to a Lu 
emphasis in his thinking and may have, according to Chilian, expressed 
a tendency toward synthesizing, hui-t'ung,cz Chu and Lu,; which is 
sometimes credited to his younger brother Tang Chung.da Tang Chin 
is said to have begun the "indirect tradition" (ssu-shu)dh160 of Lu, which 
was later represented by Cheng Shao-k'ai and Wu Ch'eng.161 

Ch eng Shao-k ai was also known as Ch'eng Shao-k'ueidc and was 
born in 1212. He attained the chin-shih degree in 1268 and was ap
pointed as an instructor in the prefectural school in Lin-ch'uan. He died 
in 1280, shortly after leaving that post.162 Wu Ch'eng mentions these 
points in speaking about Ch'eng's official career but more importantly 
stresses that Ch'eng was his master.163 Wu does not, however, delve into 
Ch eng's philosophical position, yet because of the indirect Lu tradition 
(traceable to the T'ang Chin line)—the possibility of synthetic tendencies 
in the T'ang school, and the alleged purpose of Ch'eng's academy—we 
can conjecture that Wu was likely to have been touched by these ele
ments, which were part of the Kiangsi intellectual scene.164 It is also 
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important to note that the harmonizing appeal of Huang Kan is part of 
this picture in the matter of influences on Wu Ch'eng. 

The terms ho-hui and hui-t'ung (and another used in the case of the 
Tangs, ho-hodd), all point to the idea of "convergence" or "accommo
dation." Perhaps the term synthesis is also appropriate in terms of a rec
onciliation between external knowledge-seeking and internal self-cultiva
tion precisely because there was a latent potential for harmony from the 
outset. This would serve to explain why, although we see convergence 
and accommodation of ideas cropping up in many different eras by way 
of different spokesmen, there is a feeling that they are tapping an existing 
source of harmony. 

The divisions on the Chu-Lu, and thus the knowledge-seeking ver
sus self-cultivation, positions, then, took on the tenor of a genuine con
troversy in the Ming era as a trend toward the philosophy of mind, hsin-
hsileh7

de emerged. Yet those on the side of the former were less inclined 
to desire a synthesis; it was to their disadvantage to dilute what they con
sidered to be the main thrust of the thought of Chu Hsi. For those on 
the side of the latter, there was an appeal to tradition, which was legiti
mized by utilizing the thought of Wu Ch'eng: two hundred years earlier 
a thinker had arrived at conclusions similar to their own concerning the 
inadequacy of a philosophy dominated by external knowledge-seeking to 
the detriment of internal self-cultivation. 

If a chronological interpretation concerning Wu is at all valid, or 
even if Wu moved as close to Lu as Chu was said to have moved, we 
might speculate on two possibilities. The first is that Wu Ch'eng sus
pected that Chu moved in the direction of Lu and that some of this was 
reflected in his own philosophical development. The second is that within 
the Chu school there may have been a natural inclination toward rec
onciliation with the allegedly opposite trend. In this latter regard, we 
might consider that during Wu's lifetime the possibility for reconciliation 
was more acceptable than it came to be by the time of Wang Yang-ming. 

In the main, however, strict chronological interpretation of evolu
tion in Wu Ch'eng's thought is dubious. He renounced neither imagi
native classical exegesis nor the ideas of Chu Hsi himself. He was de
voted, however, to the reassertion of Neo-Confucian values in a broad 
sense in his own time. He saw contentiousness among the followers of 
Chu and Lu and felt that the best way to preserve the traditions of Sung 
in the Yuan was to combine consciously two apparently rival schools in 
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terms of establishing his own ideological authority. Wu felt that the Neo-
Confucian tradition had devolved on him and that in picking up the 
mantle of Chu Hsi165 and legitimizing the thought of Lu166 in the Yuan, 
he was posing a challenge to prevailing inflexible orthodox viewpoints. 

B. Wu CKeng and Neo-Confucianism in the Mongol era 
To what extent can we view the thought of Wu Cheng as a response to 
Mongol rule? We know that upon the demise of Southern Sung, Wu 
went into retreat and worked assiduously on emendations of the classics, 
only visiting the Mongol capital briefly in 1287 and 1302.167 In fact, he 
served in the post in the Imperial College at the age of 60, and then for 
about two and a half years (his second period of service, in the Hanlin 
Academy, 1323-1325, lasted about two and one-quarter years). Cer
tainly, for a man who lived eighty-five years, his actual service in govern
ment was quite brief. 

Wu Ch eng's dedication to classical scholarship and a creative ac
commodation of the divisive trends in late Sung thought relate to his 
desire to strike a balance in preserving the Sung intellectual heritage. The 
problem of exegesis for its own sake, as he perceived it in scholars of the 
early thirteenth century, was addressed in both these ways. His role as an 
eminent private scholar was reinforced by the uncongenial atmosphere 
he encountered during his brief periods of service. Hellmut Wilhelm's 
characterization of the scholars of the Sung learning in Ch'ing times 
might well apply to Wu, since the former were thinkers "whose center of 
gravity rested with the intellectual tradition and not with political insti
tutions for which this was exploited/'168 

In the case of Wu Ch eng, as evidenced in the essay translated here, 
the stress on personal mental insight made him one who was unlikely to 
accept the prevailing ideological orthodoxy. For him, the intellectual tra
dition at its best encouraged intellectual independence. Thus in the Yuan 
he did not become aligned with the intellectual establishment in the 
North. The Chmg scholar Wei Yuandf (1794-1857), in fact, finds a 
basis for Wu's attitude c. 1310-1311 in the political situation with which 
he was confronted,169 namely, hostility to his background and proposals 
and his challenge to what he perceived as a narrow educational and 
scholarly outlook in the Imperial College. If there is veiled polemic, 
however, it is very much built upon a foundation in self-inquiry and 
philosophical freedom. 
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Wu Ch'eng was quite well known in private scholarly circles as a 
teacher of great skill and patience, one who could bring out the best in 
his students. Yii Chi comments on this as follows: 

The Master was very earnest and encouraging. His remarks were very clear and 
trenchant and he guided and helped them [his students] along, each according to 
the degree of talent and character, as well as differences in experience. . . . 
Often this would last until midnight and whether it was winter or summer he did 
not give it up. 

On this same theme, Yii Chi also observes: 

His disciples were so numerous that they could not be restrained. Each sought 
after what he desired and received what he was able to because they were unequal 
in endowment. He composed the "Hsueh-chi"dg ["Foundation of Learning"] in 
one chapter so that they would know the necessity of "honoring the virtuous 
nature" and the "Hsiieh-t'ung"^ ["Tradition of Learning"] in one chapter so that 
they would know the necessity of "maintaining constant inquiry and study."170 

The "Foundation of Learning," combines important quotations from 
early Confucians and Neo-Confucians which express basic ethical ideas, 
while the "Tradition of Learning" lists the basic classical texts and signif
icant commentaries for study, and outlines the instructional methods Wu 
Ch'eng attempted to implement (but never, in fact, put into practice) 
while serving in the Imperial College. In a sense, this was an attempt by 
Wu to establish a practical scholastic program for which he would be the 
primary spokesman. 

As to Wu's disagreements with his colleagues' desires to standardize 
educational procedures through competitive examinations (ultimately ac
complished in 1315), one might conjecture that, meeting such opposi
tion to his tao wen-hsiieh approach, Wu might have sought to emphasize 
the tsun te-hsing aspect to his colleagues, to wit his parting statement. 
The intellectual climate, as well as the specific conflict, touched off the 
reevaluation of the late Chu Hsi school, as in the essay here. 

In addition, Wu's mention of Lu Hsiang-shan in his parting state
ment is significant. The disenchantment he felt while serving in the Im
perial College occurred within the context of Mongol rule and thus we 
cannot disregard the possibility that his syncretic philosophical approach, 
incorporating the Lu spirit, was in part a response to it. 

On the other hand, by definition, the philosophical approach of Wu 
Ch'eng, which incorporated the ideas of two Sung intellectual giants, was 
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creatively conceived through a personal vision which enlivened philo
sophic speculation and substantive classical learning. The directional am
biguity in his thought was very much a product of reflective analysis in a 
unique historical context. Nevertheless, in looking at Wus thought on 
its own terms, one must say that it embraced the kind of flexibility which 
allowed for adherents on both sides of a vibrant controversy, in which 
Wu Ch'eng was a significant factor, throughout three eras. 
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John W. Dardess 

Confucianism, 
Local Reform, 
and Centralization 
in Late Yuan Chekiang, 
1342-1359 

IN THE LATE Yuan period, some significant instances of the develop
ment and implementation of Confucian doctrine took place at the pre-
fectural and country level in parts of what is now Chekiang province. 
The actors are many and the story complex, but the matter merits atten
tion because through it one can see how Confucian doctrine was actually 
applied by Confucians (men whose visible interests were centered upon 
the development and explication of Confucian doctrine and its imple
mentation for public ends) in order to bring about a certain kind of social 
change at the popular level. The change in question was socio-moral 
reform in general, centered about a campaign for the proportional redis
tribution of unpaid state service obligations among the local landowning 
households. 

I here take Confucianism as constituting, in the sociological sense 
of the word, a "profession." That is, Confucianism consisted in a spe
cially recruited community of men who were dedicated to and expertly 
commanded an abstract, systematized, and generalized body of knowl
edge or doctrine. This doctrine, though abstract and general, was culti
vated not mainly for its own sake, but for the explicit purpose that it must 
be applied by those learned in it to remedy or alleviate certain categories 
of ills or malfunctions that afflict the general public. As a profession, 
Confucianism took upon itself the ideal of social service, the obligation 
to use its knowledge in a disinterested way for the public benefit. As a 
profession, the Confucian community normally placed its qualified 
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members in, or at least cooperated closely with, organized public author
ity (the imperial bureaucracy) in supplying its services. In the final anal
ysis, however, Confucian doctrine was applicable only in the form of 
advice, not sanctions; and Confucianism's collegial ethic demanded loy
alty to the norms of the profession whenever these might come into con
flict with the requirements of bureaucratic organization or the coercive 
power of the state.1 

In late Yuan Chekiang, Confucian doctrine was translated into ac
tion through the cooperation of at least two distinct groups; (1) local com
munities of professionally oriented Confucian elites, and (2) some favor
ably disposed personnel in Yuan bureaucracy at me regional, prefectural, 
or county level. The function of the first group was mainly advisory; that 
of the second, executory. As will be discussed later, the carrying out of 
local reform in the light of Confucian principles must be understood as 
the work of very small action groups whose own stake in such reforms 
cannot very easily be calculated in the coin of immediate material ben
efits. Ethnic origins, family social backgrounds, or personal career pros
pects also seem to offer no more than feeble clues to the motivations of 
the reformers, to the reasons why they willingly took such hard tasks 
upon themselves. The interest of the reformers in reform must perforce 
be calculated differently. Reform being inherently a conspicuous process, 
then for the reformers the rewards may well have had some clear link to 
visibility, i.e., for the Confucian advisors, enhanced professional prestige; 
for the reform bureaucrats, celebrity, reputation, or the overt exercise of 
power. 

The elements of Confucian doctrine relevant to the reforms under 
review refer to the idea of the state as preeminently an instrument through 
which certain generalized benefits are delivered to the public as a collec
tivity. That is, the state may not extend its benefits to some and arbitrarily 
deny them to others. The main benefit extended by the state to the public 
collectivity is order (chih)* or security (an)* In the detailed study that 
follows, the guiding theory appears to be that when the state (the bureau
cracy) begins covertly to market its services to the highest bidders, then it 
has begun, by that very fact, to create and to foster the growth of inse
curity and disorder within the public as a whole. The remedy is reform, 
and the duty of working for reform falls to dedicated and "impartial" 
Confucian elites, who know doctrine and are both personally and profes
sionally committed to applying it to alleviate perceived social ills. As 
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professionals, however, they offer advice and, unless they are themselves 
responsible officials, cannot normally issue orders or apply coercion. Thus 
there was a need for "clients" within the bureaucracy who, psychologi
cally or otherwise, were inclined to take the advice and act upon it. The 
principal Confucian contribution to reform was that of articulating the 
goals and suggesting the methods through which reform in the public 
interest might best be effected. Invariably the methods they suggested 
involved a significant centralization of official power and responsibility at 
the relevant level of political organization. 

In its broad outlines, local fiscal reform was hardly a new story in 
the long history of China. James T. C. Liu and Brian E. McKnight have 
described various reforms of the kind undertaken in Sung times. Reform 
attempts were also made, with little success, earlier in the Yuan.2 All 
these had the endorsement of the central government. As for the reforms 
undertaken in the late Yuan, two things appear noteworthy in a historical 
sense. First, they were set in motion in only a few South China prefec
tures that yielded relatively little in tax revenues to the central govern
ment. Second, while the reforms were confined to a few locales, they 
featured the involvement of the local Confucian elites as an important 
intermediary between the landowning households and the reform-minded 
regional and local officials. This structural feature clearly distinguishes 
these from earlier service reforms. It also indicates that by the 1340s some 
Confucian elites found that the prefecture and county could also serve as 
a worthy theater of endeavor, and were no longer as strategically preoc
cupied with the imperial center as they had been earlier in the Yuan. 

It admits of no simple answer why, out of all the vast reaches of 
China, only a handful of prefectures and counties in a largely marginal 
part of Chekiang in the south undertook fiscal reforms over the years 
1342-1350. Nor is it easy to explain the reasons for the striking differ
ences in the way in which the reforms were implemented in one place 
as compared to another. I have attempted elsewhere historical and geo
graphical analyses of some of these questions.3 For present purposes, it 
may suffice to emphasize that the reformers certainly intended that their 
efforts should be emulated elsewhere and ultimately become national 
policy. The immediate reform localities appear to have been "chosen" as 
starting points for reform in the light of at least three criteria. They were 
in obvious need of reform; they happened to have strong resident Con
fucian communities which would eagerly participate in reform; and 
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whether the reforms succeeded or failed, these particular places were poor 
enough in resources that the total flow of vital imperial revenues would 
in no way be threatened. 

The late Yuan local reform movements under consideration here 
fall into two broad phases, punctuated by the nationwide upheavals of 
1351-1354 known as the "Red Turban" rebellions. The first phase was 
centered about fiscal reform, while the second involved the further or
ganization of local military defense. The problems engendered in the first 
phase impinged heavily upon the difficulties encountered in the second. 
The main themes to be pointed up in this account include (1) the social 
backgrounds and personal proclivities of the principal actors; (2) the aims 
and methods of the reforms; and (3) the interconnections among dedi
cated Confucian professionalism, local reform, and the local-level cen
tralization of political control. 

While "professionalism," "reform," and "centralization" are modern 
concepts largely alien to the world to which I apply them, they are never
theless implicit in the structure of events to be related. With due caution, 
they can be used as explanatory devices without doing violence to the 
Confucian sense of mission as the Confucians themselves perceived it. 

Under the aegis of the censors of Che-tungf Circuit, fiscal reform 
was initiated in Shao-hsingd prefecture in 1342. The coordinator of the 
reform was Tai Bukhae (1304-1352), general administrator of the prefec
ture. A Mongol born in South China, Tai Bukha had taken instruction 
from a prominent Confucian teacher, attained the chin-shih degree, and 
besides having given zealous service in the Censorate, had also busied 
himself with caligraphy and philolgy, compiling a treatise on miswritten 
characters in the Chinese classics and histories. He took up his post in 
1341, and at once applied himself to the task of acting as field marshal 
for the reforms.4 

The most detailed information about these reforms centers upon Yii-
yao,f a dependency of Shao-hsing. The survival of this information has 
everything to do with the fact that celebrated Confucian writers happened 
to provide it. Tai Bukha personally selected one Liu Huig (1292-1352) 
to direct the reform in Yu-yao. 

It is related of Liu Hui that he was a northern Chinese, and that 
several of his forebears had served the Yuan state in an official capacity. 
His epitaph states that, rather than take part in an inheritance fight among 
his brothers, Liu Hui moved away and supported himself by teaching. 
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He was especially fond of a Confucian primer compiled by Chu Hsi 
(1130-1200) entitled the Hsiao-hsuehh (Elementary Learning), for what 
seemed to him its immediate relevance to social action. He believed it 
better to put to use the teaching in this one book than it was to read ten 
thousand books. Accordingly, he gave up teaching to become a govern
ment clerk. He was recommended by Tai Bukha to handle the Yii-yao 
reform on the basis of a principle he is said to have enunciated: "if we 
are lenient but careful of details, the people will sympathize and coop
erate honestly; but if we are harsh and oppressive, people will fear in
dictment and become treacherous." Appointed assistant magistrate, Liu 
Hui worked day and night for two years on the reform, exhausting him
self to the point that his "beard and hair turned white." But the effort 
succeeded, and its procedures were subsequently adopted as a model by 
the censorial authorities for fiscal reform in Chin-hua1 and other parts of 
Che-tung.5 

The aim of the reform was not to increase revenues for the sake of 
the state. Rather, it was to effect a just reapportionment of the state ser
vice levy for the sake of the public as a whole. These levies had been 
reapportioned earlier, in 1298, but later the records were destroyed in a 
fire, and "those in charge of matters in the rural districts willfully falsified 
their accounts of the fields, benefitting the rich and strong at the expense 
of the poor and weak."6 This misregistry of fields underlay the misallo-
cation of service levies, because the levies were assigned in proportion to 
the land the registers showed a household owned. As Chu Te-jun (1294-
1365) wrote, "[Tai Bukha] began renovating government by reassigning 
services according to the fields, so that the largeholders might not escape 
[services] and the smallholders might survive. This was the pressing issue 
of the moment."7 In Yii-yao, consequently, there first took place the 
laborious process of verifying all land titles for the 553,700 mou under 
cultivation. After appropriate investigation, there were then issued 463,000 
stamped certificates (wu-yuY to local landowners as proof of title. On the 
basis of this mass of new data, Liu Hui and his aides drew up several 
interrelated sets of registers and equitably reapportioned local service ob
ligations.8 

Fiscal reapportionment was not simply a technical problem made 
soluble by the application of expertise in fiscal accountancy. In Yii-yao, 
it was also a moral problem made soluble by the application of Confu
cian doctrine. Mainly this was because the reregistration drive depended 
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for its success on the ability of those in charge to mobilize the popula
tion. Land titles were ascertained not by having investigators go out into 
the countryside, but by having the landowners themselves come volun
tarily to the yamen to declare their holdings. In effect this meant that the 
poorer landowners who were disadvantaged by the older registers (pre
sumably the majority), would, by voluntarily stating their holdings, put 
heavy social pressure upon the rest, who stood to lose by the equitable 
reallocation of obligations. Some hint of the tensions resulting from this 
mobilization is conveyed in an inscription written by Wei Su (1303-
1372). It relates that the Yu-yao "rich" opposed the reform while the 
"poor" eagerly supported it. Liu Hui and his aides were determined to 
resolve this tension in favor of the poor, and when divination produced 
negative indications, they went ahead with the reform anyway. Liu fi
nally planted an evergreen in front of his yamen and vowed to Heaven 
that if the tree died, he would cancel the program. Despite a drought the 
tree lived, and so the reform was pressed to a conclusion. In celebration 
of this portent, a shrine was built beside the tree.9 

In conjunction with public mobilization for the self-declaration of 
property holdings, a series of other reforms were instituted with an eye 
toward local moral improvement. These included the establishment of a 
charity granary, an endowment whose purpose was to finance marriage 
and funeral rites for indigentshih,k i.e., the local Confucians. According 
to Chu Te-jun, these shih had been following "uncanonical" local cus
tom, a matter he found detrimental to the maintenance of professional 
standards and public order.10 Ch'eng Tuan-li (1271-1345), a retired gov
ernment teacher of some note, was brought in by Tai Bukha to manage 
this granary, as well as to direct the revival of the antique rite known as 
the "Village Drinking Ceremony" (hsiang yin-chiu li).1 As Ch'eng de
scribed it, this community rite, when performed conscientiously, aided 
in the task of popular mobilization in that it formally and visibly ranked 
the participants in a hierarchy of age and moral virtue, such that seniors 
preceded juniors and men of virtue took precedence over those less wor
thy. When badly performed, wrote Ch'eng. "seniors lose precedence over 
juniors and litigious strife increases."11 Those honored in this ceremony 
were those who cooperated in the fiscal reform; those publicly disgraced 
were those who for selfish reasons struggled to keep the service load in
equitably distributed. Thus, in the minds of its directors, fiscal reform 
was a problem that could not be disentangled from the local moral en-
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vironment. The unequal allocation of service obligations was but a tan
gible symptom of a deeper-lying moral disarray. Such was the assumption 
in Yii-yao. 

In 1350, fiscal reform was carried out in Chin-hua prefecture, the 
seat of the Che-tung Censorial Circuit, along much the same lines that 
had been followed in Yu-hao earlier. A subordinate official of that cir
cuit, a man of Tangut ancestry named Yii Ch'ueh (1303-1358), was the 
principal director of the effort. Again, as social background and career 
variables are part of the analytical problem at hand, Yii Ch'ueh's creden
tials as a reformer should be looked into briefly. 

The son of a local official, Yii Ch'iieh was an avid student and later 
a commentator on the classics, as well as a poet of some note. After his 
father died, he supported himself and his mother by teaching while he 
prepared himself for the civil service examinations, achieving his chin-
shih in 1333. His career from that point included service in central, 
provincial, and local government; in the Censorate; and in the literary 
academies at the national capital. His behavior in office featured stern 
suppression of the clerical subbureaucracy; daring outspokenness; willing
ness to resign rather than "truckle to the powerful and noble"; and in 
one crisis situation, readiness to act on his own authority rather than 
observe the standard bureaucratic procedures.12 It appears that Yii Ch'ueh 
possessed a strong commitment to the observance of professional Confu
cian norms, consistently observing them whenever they happened to con
flict with bureaucratic demands or careerist pressures. 

As in Yii-yao, fiscal reform in Chin-hua could not be conducted 
entirely through the existing corps of officials. Some special appointees 
had to be brought in from outside. One of these was Yeh Ch en (Yeh 
Bayan,m d. 1362), magistrate of Ch'ing-t'ien11 county in neighboring Ch'u-
chou0 prefecture. Yeh was chosen by Yii Ch'iieh to assist in the reform 
on the basis of his outstanding career record, one that showed an active 
concern with the relief of tax abuses, the suppression of banditry and 
villainry, and the question of local moral improvement. Yen's family was 
one in which Confucian study was traditional, but the biographical ac
counts emphasize his official activities rather than his learning. As mag
istrate in Ch'ing-t'ien, a place "known to be hard to rule," he "realized 
that government could not transform the people unless enlightened stud
ies were cultivated," and as soon as he took up his post he built a "Hall 
for Discriminating Social Relationships" (Ming-lun t'ang)p and a "Studio 
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for Achieving Lofty Enlightenment" (Chi-kao-ming hsiian)* "Ceremo
niously he engaged outstanding shih as expositors of the Six Classics, and 
set aside thirty more mou of fields for student stipends. Twice a month, 
when the students visited the Confucian temple, Yeh would put on for
mal wear and join them in the obeisances. Then he would go to the 
lecture hall and expound earnestly upon the doctrine of the five cardinal 
relationships."13 Yeh Ch'en's task in the 1350 reform was to supervise 
operations in two Chin-hua counties. His further career will be noted 
below; he was one of the prominent local men who joined the rising 
Ming movement in 13 59-1360.14 

In an inscription commemorating the reform, Yii Ch'ueh wrote that 
the Che-tung region 

lacks either extremely rich or extremely poor families. Those who live in its hills 
and valleys typically own one mou of residential property and ten mou of fields 
which have passed down from father to son over many generations. The soil is 
poor, so the little people are conscientious and hard-working while the gentlemen 
are simple and frugal and devoted to the classics. It is nothing like the Yangtze 
Delta region, where people build large estates and act dictatorially, where the 
great families have a yearly income of millions of hu of grain while the little 
people have nothing at all.15 

The misallocation of service levies in Chin-hua was attributed by 
Wang Wei (1323-1374) to the failure of the local governments to keep 
their registers abreast of changes in the patterns of landowning. Land in 
the prefecture was fiscally divided into units called tu.r The unreformed 
system assessed taxes on the tu, but allocated service levies by household, 
such that each landowning household within a tu bore a service assess
ment roughly equal to its holdings. By contriving to own parcels of land 
scattered over a number of tu, the rich (fu-min)s benefited unfairly, as 
their services were assessed only on the basis of their holdings in one tu, 
presumably the one where their homes were located. Further, the rich 
also reduced their service obligations (within the one tu) by falsely divid
ing their holdings among their kin, or by paying nominal rent to persons 
in the city or in another county, thus in effect claiming tenant status. As 
a result of this, poor or marginal landowners, with all their holdings in a 
single tu, were suffering ruin from having to bear a disproportionate share 
of the service burden.16 According to Yii Ch'ueh, 

those who rendered services to the government were invariably marginal (lu-tsof 
people. The rich owned fields but did not render services. In the worst cases, 
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they did not even pay taxes. At the end of each year, many [on service duty as] 
rural tax collectors {pao-cheng)u had to borrow to make up the deficit, and so 
went bankrupt. Thus although the fields were nearly equal [as to tax assessment], 
the service levies were unequal.17 

The reformers remedied this problem by having all landowners pre
sent statements of the property they owned. Then the rural tax collector 
and his assistants in each tu made a separate investigation of the owner
ship of each land parcel. Data from these two sources were then com
pared with the information on the old registers. Finally, three new sets 
of registers were drawn up: (1) the "running water" or "fish-scale" maps 
of owned land and assessed tax; (2) a name list of taxpayers with their 
assessments; and (3) the "rat-tail" registers, listing taxpayers in descending 
order of assessed taxes, on the basis of which the service levies were pro
portionally reallocated. Triplicate copies were made of each register, one 
each for the circuit, prefecture, and county. Certificates of verified own
ership (wu-yu) were issued to the landowners, and henceforth service 
obligations had to accompany any sale or transfer of land. Officially, the 
heaviest services were police duties; the medium were tax-collecting du
ties, and the easiest duties were porters and orderlies. Those too poor to 
serve in any of these functions were to pay a tax in cash. A final prefec-
tural total of 2.6 million mou of land was thus assessed, with 12,668 
individuals listed for service duties. Formerly obligated individuals who 
were relieved of obligations numbered 4,300; newly obligated individuals 
numbered 3,460. Service levies were imposed on all owned land regard
less of location, except that the duties of rural tax collection (the pao-
cheng, and his two aides, or chushou)v were imposed upon the largest 
landowners in each tu whose holdings were confined there. This arrange
ment in effect placed rural tax-collection as a medium-level service duty 
upon the shoulders of the middle-income landowners. As a result of the 
reform, "the rich were not harmed and the poor gained some respite. 
From this, there was no more distress over the unequal distribution of 
service obligations."*8 

The Chin-hua reform was by all indications fully supported by the 
local Confucian elites. Wang Wei, a local writer, composed one of the 
inscriptions describing the reform. Lii Fu, a Confucian teacher in his 
native Yung-k ang county, wrote to the official who had been dispatched 
to Yung-k'ang to supervise the reform, urging him to carry out his task 
thoroughly and conscientiously. Lii P'u indicated that when registers were 
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allowed to fall out of date, the newly rich gained an unfair advantage 
over the newly impoverished, who continued to be liable for the heavy 
service duties calculated upon the landholdings of their more prosperous 
days.19 The reformers also undertook a few measures designed to please 
the local Confucians. In P'u-chiang county, for example, the officials 
restored the local Confucian schools and temples, and contributed funds 
toward the publication of the works of Liu Kuan (1270-1342),w an out
standing writer and native son.20 

However, in contrast to what is known of Yii-yao, the fiscal reform 
in Chin-hua appears for some reason to have depended more upon coer
cion than popular enthusiasm. When local landowners were asked to 
submit declarations of their holdings, they were grouped by the authori
ties into mutual security units (pao-chia),x with unit members held col
lectively punishable for any false statement.21 "The common people and 
the Taoist and Buddhist clergies were given a month in which to make 
their property declarations. If they failed to declare or declared falsely, 
then their fields were to be confiscated."22 But by forcing the landowners 
to police each other, the reform bureaucrats were able to grant them one 
important concession: the yamen clerks and runners were henceforth 
confined to their urban locations, and were forbidden to enter the rural 
areas and disturb the population as they had done previously. Commu
nications between the county yamens and the rural people were hence
forth to be conducted solely through the rural tax collectors.23 

Agitation for fiscal equalization in Lung-ch'uany county (Ch'u-chou 
prefecture) makes an extraordinary appendix to the story of reform in 
Chin-hua. It is extraordinary because Ch'u-chou prefecture was not an 
official target of reform, and Lung-ch'iian county did not border directly 
upon any part of Chin-hua. It was geographically isolated, and its reform 
experience was more dependent upon Confucian voluntary action than 
reform elsewhere. 

The principal Confucian reform leader in Lung-ch'Cian was a private 
teacher by the name of Wang I (1303-1354), a man of humble origins 
and strong convictions. Halting in speech and physically small, Wang I 
was born into a Lung-ch'iian peasant family. He first began studying the 
classics while tending his family's oxen. It is related that one day his 
father sent him to grind rice at a mill, and Wang I, absorbed in reading, 
forgot his task and ruined all the rice. When his father threatened to evict 
him, an understanding uncle explained that the boy was not suited for 



Late Yuan Chekiang 337 

farmwork and should be encouraged to study instead. The uncle moved 
Wang I into town and there funded his education. Wang I eventually 
came to earn his living as a private tutor in the classics.24 

The nature of Wang Fs professed commitment to the Confucian 
body of knowledge and service ideal may be detected in some statements 
made by and about him. He rejected the Tai-chi-t'u shuo (Diagram of 
the Supreme Ultimate Explained), a seminal but controversial Neo-Con-
fucian tract by Chou Tun-i (1017-1073),2 as too constrictive. "The hu
man mind," he wrote, "is of equal size with Heaven and Earth. How 
can it be confined within this one book?" Yet for the most part, Wang I 
clung fast to the core concepts of Chu Hsi Neo-Confucianism. Thus he 
wrote that meditative practice, by "preserving the mind and nourishing 
the nature," brought one into wordless union with the cosmos and facil
itated the absorption of its eternal principles. He demanded of his stu
dents that they actualize these principles in their everyday behavior (kung-
hsing shih-chien).aa When the nature of the "original mind" is made 
clear, then "self-interest and desire disappear," and one can act on the 
basis of what is right and not merely advantageous.2S Wang I came to be 
so revered a figure that "even the stupid men and women of the moun
tain areas feared and admired him, and reformed their minds so as to 
follow the good." His belief that the "rich," unless instructed by forceful 
Confucian teachers, would inevitably ruin themselves through excess and 
arrogance, is an interesting clue to the socio-moral aspects of reform in 
Lung-ch'(ian.26 

Around 1335, Wang I and his student Hu Chen (see later; he was 
prominent in the Ming founding) journeyed to the Yuan capital. There 
Wang I met with and secured the personal endorsements of the high 
Confucian literati of the day. One of them wrote an inscription for Wang 
Fs private studio. Later on, Wang I never hesitated to make use of ex-
tralocal connections such as these to pressure Yuan officials in the direc
tions he desired.27 Without such evidence of close informal relations 
with the leaders of his profession, it is doubtful whether Wang I could 
have succeeded as well as he seems to have done with his local reform 
work. 

This work began with a food shortage, probably in the late 1340s. 
To solve it, Wang I persuaded the local officials of Lung-ch'uan to assess 
the incomes of the rich and impose graded demands for grain loans upon 
them. In essence this was a question of distributive justice, exactly the 
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issue at the heart of the fiscal reform undertaken in Chin-hua in 1350. 
Owing largely to Wang Fs voluntary efforts, fiscal reform was also launched 
in Lung-ch'tian in 1350. Wang made personal contact with Yu Ch'ueh 
about the matter, and at length Yeh Ch'en was dispatched to Lung-ch'uan 
to supervise the equitable reassignment of the service levy. No statistics 
about this are available. That such a reform was attempted is, however, 
evident from Wang Fs own later complaint that owing to their anger at 
the fiscal reapportionments, the "rich" refused to contribute to a fund-
raising drive whose purpose was to build a personal library for him.28 

In the reform, Yeh Ch'en and Wang I gained needed cooperation 
from the Lung-ch'iian assistant magistrate, a Central Asian named Chiu-
chu.^ When Chiu-chu left Lung-ch'uan for reassignment, Wang wrote 
him a memorandum which detailed the highlights of his recent service. 
The memorandum shows that Wang tended to view local politics in po
larized extremes. He stated that through much of the Yuan period, Lung-
ch'uan had suffered iniquity and oppression. Though a small county, it 
had swarmed with yamen underlings—lictors who, "holding their cud
gels, massed themselves like a forest in front of the country offices"; and 
foot runners who, with their official tallies, "spread out like chesspieces 
through the countryside." He related how litigation had increased, right 
and wrong were obscured, with accusers and accused unequal in their 
ability to pay legal costs. Thanks to outdated or false assessments, pow
erful families escaped their service obligations and unloaded the burden 
upon the poor. 

In Wang's view, the polarization of Lung-ch'tian politics featured 
on one side an "evil and devious clique" of the rich and powerful, the 
yamen underlings, and many of the local officials. The officials looked 
on the public at large as so much "fish and meat." They "sucked the 
people's fat and blood," the milder ones going about this business like 
"mosquitoes," the harsher ones like "ravenous beasts." On the other side, 
victims of this awful alliance, were the "people" (rain).ac "The people," 
wrote Wang, "looked on the officials as enemies. They cursed them in 
their homes and in the streets, only fearing that they might not act fast 
enough to gather a mob and drive them out. This mutual hatred between 
government and people was most regrettable." 

Prompted by Wang, Chiu-chu took action. He dismissed the excess 
yamen underlings, straightened out the litigation, and imposed a new 
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regime of fiscal equalization. Then the evil party, "hating the fact that 
they were unable to prevail," brought suit against Chiu-chu. Yet in the 
trial that was held, "tens and hundreds of people, from the literati elite 
down to peasants and artisans, from merchants to Buddhist and Taoist 
clergy, came long distances to testify on Chiu-chu's behalf." As a result, 
the censorial authorities who heard the case dismissed the suit and ar
rested the plaintiffs for having brought false charges. Through the ordeal, 
Chiu-chu showed he had "won the people's minds," and the "people," 
for their part, exhibited an admirable impartiality in their "love of good 
and hatred of evil," Chiu-chu had acted not for selfish ends, but on the 
basis of principle, owing to the "excellence of his natural endow
ments."29 

In sum, fiscal reforms over the years 1342-1350, involving three 
South China prefectures in whole or in part, were in no immediate sense 
advantageous to the Yuan state. They certainly did not result in increased 
tax revenues, and in Chin-hua prefecture, they even led to a net loss in 
the total population subject to the service levy. The fatiguing, nerve-
wracking efforts devoted to reform by its principals were in no way com
mensurate with the fiscal returns to the state that the reform yielded. 
Local Confucians joined with Confucian-minded officials to bring about 
a fiscal change whose aim and result, remote from any idea of profiting 
the state or even ensuring a more efficient method of collection, instead 
reflected an ideal that obligations must be justly apportioned among the 
people according to their ability to render them, as ascertained by precise, 
objective, and up-to-date statistical investigations. Aside from the smaller 
landowners, the main beneficiaries of these reforms appear to have been 
the same activist Confucian elements who directed or assisted in them. 
Their rewards were collected at least in the coin of enhanced professional 
prestige. They were otherwise obscure men whose meritorious acts were 
publicized by themselves and by other Confucian writers, and as a result 
they became more widely known and respected, and, ultimately, more in
fluential as Confucian professionals. This was clearly the case with Wang I. 

The problem now turns to an assessment of the effects of the late 
Yuan popular rebellions and dynastic breakdown of 1352 and after upon 
conditions in the same three contiguous prefectures of Shao-hsing, Chin-
hua, and Ch'u-chou, this time also including in the discussion the coun
ty of Tz'u-ch'i, administratively subordinate to Ning-po but sharing a 
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boundary on the west with Yii-yao. From this discussion there should 
emerge some important conclusions about Confucian professionalism, 
popular mobilization, and local-level political centralization. 

Shao-hsing prefecture lay along the south shore of Hangchow Bay, 
close to the main line of attack taken by the rampaging Red Turban 
rebels, whose main objective was the provincial capital to the northwest. 
On August 19, 1352, some of the rebels stormed the undefended city of 
Shao-hsing and set fire to the government offices and the homes of the 
wealthy. Some 15,000 familes were reported to have fled, only to find 
the countryside full of lawless elements and even more dangerous than 
the city. The Che-tung Branch Surveillance Office, a censorial body with 
headquarters in the city, put Assistant Surveillance Commissioner Tu-
man Temur*1*1 in charge of restoring order. Tuman Temiir hurriedly re
cruited an army of "people's braves" (i-yung min-ting)ae and resettled the 
refugees. He built a fifteen-mile defense wall around the city, laying costs 
on the local households according to their income, and hiring landless 
men as laborers.30 Shao-hsing remained secure until 1355, when mer
cenaries of the Miao tribe, nominally under the command of the Kiangche 
provincial governor, raided the city for reasons of their own. The Shao-
hsing urban administrator, Mai-li-ku-ssu, organized a posse and discour
aged further incursions from the unruly Miao tribesmen. 

By 1355, the main cast of characters involved in the 1342 fiscal 
reforms had departed from the scene. Some new faces must be intro
duced. Mai-li-ku-ssu (Marcus?), known more sinico as Mai (or Wu) Shan-
ch'ing,af a man of Tangut ancestry, was one of these.31 His family lived 
in the Yangtze Delta area, and is described as so "poor" that he had to 
make a living as a tutor in order to support his mother. In 1354 he passed 
the civil service examinations at the chin-shih level, and was then as
signed to his post as Shao-hsing urban administrator. 

It is not irrelevant to an understanding of professionalization and 
centralization to relate what contemporary writers have to say about Mai 
Shan-ch'ing, a man who soon became a hero and martyr to the cause. 
He is described as a skiller fighter, a kind of bravo to whom classical 
learning came late, something he undertook when he realized that while 
expert fighting merely created more opponents, the "study of the sages 
and worthies" had no opposition and was thus a more certain route to 
success in life.32 He was no captive to organizational routine. "Though 
by nature very filial, he was unrestrained and fond of raillery, and many 
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famous men consorted with him" wrote Tao Tsung-i (C .1316-C.1402) . 

He was given to loud feasting and banqueting, and "when his official 
superiors happened to arrive at his gate on such occasions, he would 
completely ignore them." On duty, he courted popular sympathy at the 
expense of smooth relations with his official superiors. "He opposed his 
superiors straightforwardly and won the minds of the masses," wrote Tai 
Liang (1317-1383).33 

When Nanking fell to the rebel forces of the future Ming founder 
in 1356, the offices of the Kiangnan Branch Censorate, with jurisdic
tion over all of South China, were removed from that city to Shao-hsing. 
Mai Shan-ch'ing was taken on as an official by the Branch Censorate, 
and he proceeded to recruit and train a force of 2,000 braves whom he 
styled the "Resolutes" (kuo-i chiin).ag These men were used mainly for 
defense, although on one occasion they helped the Ch'u-chou forces of 
Shih-mo I-sum (d. 1360) in an attack on "bandits" in neighboring Chin-
hua prefecture.34 Mai's growing reputation as a loyalist defender drew 
numbers of aspiring shih into his service as staff men and advisors, and 
his efforts are said by Tai Liang to have inspired further antiregionalist, 
pro-Yuan movements in YCi-yao and Tz'u-ch'iah directly to the east.35 

Detailed information bearing on the problem of professionalism re
form, and centralization in Tz'u-ch'i county is available, and the case 
deserves some close scrutiny. It may be noted that, unlike the earlier 
reform localities, Tz'u-ch'i was a rather affluent place. This fact may in 
part explain why its reform history began only later, in 1356, when the 
integrity of the Yuan realm had been severely shattered in the aftermath 
of the Red Turban rebellions. 

The reform in administration Tz'u-ch'i was headed by its magistrate, 
Chen Lin (1312-1368).ai Chen's origins were obscure. His ancestors 
had achieved modest official prominence in the tenth century, but his 
immediate forebears held no office, and his father simply served as a clerk 
in the Maritime Trade Superintendency in Ch'uan-chou (modern Fu-
kien). Though non-Chinese, Mai Shan-ch'ing was of similar background 
in that his father too was the first of his line to hold even some kind of 
low official position. Like Mai, Chen Lin is also described as filially 
pious, even to the extent of cutting his flesh to feed his ailing father. 
After his father died, Ch en yielded his share of the estate to his brothers 
and sisters and as a result became "extremely poor." He took a job as a 
county clerk, where despite his low status he dared to argue with his 
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superiors. In 1354 he achieved the chin-shih degree, not on the basis of 
learning or literary talent, but explicitly in recognition of his willingness 
to express forthright opinions. Thus both he and Mai Shan-ch'ing shared 
a distaste for acquisitiveness and an impatience with the deferential ob
servances usually performed by those in organizations who seek above all 
to protect their careers and enhance their incomes. 

Appointed magistrate in Tz'u-ch'i after winning his degree, Ch en 
Lin carried out an important series of reforms. These included a fiscal 
reform that followed generally the guidelines laid down in Shao-hsing 
and Yii-yao in 1342, and ended in an "equitable" reassessment of bur
dens. However, he achieved this reform by suppressing the yamen clerks 
and the powerful landowners (hao-yu)a* who opposed it. "To put an end 
to the abuses of the clerks, he visited the worthy resident sojourners (yu-
kung)ak and the native elite (shih ta-fu)al for consultations. He also set 
up an empty cylinder at the local school, urging any commoner who had 
anything to say to write it and put it in anonymously. Thus he came to 
know all about the large and small affairs of the county, and the clerks 
were completely overawed."36 To outflank the hao-yu, he recruited a 
team of twenty local shih of "talent" to check and rank all property hold
ings and post lists of these on the main roads. On this basis all obligations 
were reallocated, and "not the smallest fraction was finessed." Ch'en Lin 
also delegated the task of adjudicating disputes to the rural officers (hsiang-
cheng),am a move that is said to have produced greater social solidarity 
than had ever existed before in the Yuan period. "Because a cooperative 
hierarchy of rural officers was established, matters had to come into the 
open, with the result that the rural thieves all returned what they had 
stolen. Those who had seized the women and property of others con
fessed and renovated themselves. All kinfolk who had been unable to get 
along with each other repented and reformed their behavior. The elders 
asserted that since the founding of the dynasty, no one else had been able 
to achieve anything like this."37 Ch'en also rebuilt the county Confucian 
school, and imported two well-known teachers especially for it.38 

Yet it is important to note that reform in Tz'u-ch'i was not some
thing simply imposed by Ch'en Lin. Rather, the main thrust for reform, 
together with its centralizing implications that will be discussed momen
tarily, came from within Tz'u-ch'i society itself. Ch'en Lin depended 
heavily upon the advice of the local Confucian community, and served 
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as the executor of a systematic reform program that was not actually of 
his own devising. 

Ch'en Lin's advisors consisted of a small group of local Confucians 
who shared a strong belief in the "idealist" philosophy originally devel
oped by Lu Hsiang-shan (Lu Chiu-yuan 1139-1193).an The group ac
tively cultivated the Lu shcooFs combination of sudden mystic illumi
nation and everyday experience in practical affairs. Wu Ssu-tao listed 
himself and eight others as members.39 Wu acknowledged that the group's 
activities generated controversy in Tz'u-ch'i. Several of its members later 
became enthusiastic supporters of the Ming founder. Its membership and 
outlook deserve some inspection. 

The group included Chao Chieh, Wang Yueh, Hsiang Shou, Wang 
Huan, Yang Jui, Chou Chien (1307-1363), together with Wu Ssu-tao 
and his older brother Wu Pen-liang (d. 1372).ao The first two were re
lated by marriage. Yang Jui was a descendant of Yang Chien (c. 1169),ap 

a famous disciple of Lu Hsiang-shan, and the first to propagate the Lu 
teachings in Tz'u-ch'i. Chao Chieh was a descendant of the Sung im
perial lineage; a forebear, Chao Te-yiian (d. 1260),aQ had been a convert 
of Yang Chien's.40 Thus some of the members enjoyed a distinguished 
ancestry. However, the Wu brothers were not so well favored and were 
poor as well, while Chou Chien's family, though rich, was otherwise 
undistinguished. Whatever common economic or social characteristics 
may have lent cohension to this circle, they cannot be rigidly specific. 
Primarily it was a set of shared attitudes that contributed to the group's 
formation. 

An important point of agreement among them was an "elitist" sense 
of mission and an undisguised disdain for the vulgar materialism of the 
common run of mankind. Thus it is related that Hsiang Shou refused to 
take the civil service examinations, mainly on the grounds that because 
his ancestors had been Sung officials, it would be "shameful" for him to 
want to serve the Yuan.41 Chou Chien refused the examination or com
mercial paths to success, not out of loyalism, but rather as an act of 
personal preference.42 Chao Chieh, the informal leader of the group, 
began but later abandoned his study for the examinations. "This ladder 
to wealth and status is of no benefit to body and mind," he is reported as 
having said. 'I would like to serve in office, but as a descendant of the 
Sung imperial house I should not. Besides, the times are not right for 
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carrying out the Way."43 Wu Pen-liang refused a "rich" lineage's offer 
to adopt him as its principal heir. A former clerk and later a struggling 
private teacher, he renonuced his intent to try the examinations after 
having been accepted into Chao Chieh's circle.44 

Admittance to the circle required an apparently genuine act of "con
version" to the Lu-Yang mystical philosophy. Chao Chieh, as leader, 
seems to have been the first to achieve the breakthrough to transcen
dence. "After having read the works of Yang Chien, he examined himself 
in reverent silence and came to the insight that the my raid phenomena, 
despite their complexity, converged into a single substance. This was the 
meaning [of Confucius' maxim that] there was* but a single [thread] that 
bound together the Way."45 After a period of instruction under Chao 
and Wang Yuen and others, Wu Pen-liang "suddenly saw that Heaven, 
Earth, and the Myriad Things, and being and nonbeing were one sub
stance (t'i)," and that the clouds, the rain, and the dew were all the self. 
His joy was inexpressible."46 Wang Yueh and Chao Chieh also guided 
Chou Chien to the mystic vision. Acting on Chao's advice that the Way 
was to be found by "looking inward" (fan-kuan),as Chou sat silently until 
his thoughts and intentions dissolved, and he suddenly saw that "Heaven, 
Earth, and the Myriad Things constituted one substance; he was unaware 
that his self was his self, and there was brightness all over the room." As 
evidence of his new-found insight, Chou replied to his teachers in a way 
that signalled his grasp of the interpenetration of all phenomena. Asked 
who caused the red blossoms in a vase to appear alongside green leaves 
and twigs, Chou answered: "I did." Asked whether candlelight was caused 
by the candle or the flame, Chou stated that it was neither of those, but 
rather the "transformation" (pien-hua)at of the flowers in the vase. These 
responses satisfied Chao and Wang that Chou Chien had indeed achieved 
the "end result of looking inward."47 

The mystical substance was not without its practical applications 
(yung).au In the words of Wu Ssu-tao, "the lessons of the Way lie in 
what is common and everyday." Applied in the world, the mystic vision 
came out as "true experience" (chen-shih chien-lu)y

av encompassing hon
esty, charity, and material self-denail.48 Thus Yang Jui was "very frank 
and open by nature; he was so fond of giving that he had barely enough 
to feed and clothe himself. Any surplus he would donate for the relief of 
the poor. But he would never give or take anything unless it was com
pletely right to so do."49 Owing to his wealth, Chou Chien had to han-
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die such unpaid service obligations as weapons manufacture and the 
shipping of grain taxes. These duties he reportedly carried out faithfully; 
and, unlike many, he ignored opportunities for making illicit profits. He 
also rescued dying beggars, paid bribes to release the innocent from prison, 
and persuaded his older brother to issue the family's grain reserves to the 
starving. "Grain is Heaven's commodity" and it should, he said, be given 
to "Heaven's famished people."50 

The mysticism and charity cultivated by the group also had certain 
connections to Confucian political theory. Chao Chieh "once said that 
Confucius based his doctrines on the Way, and never once let his mind 
forget the realm. And although Chao lived in retirement, from time to 
time he showed by his demeanor how he grieved for the world." Just 
after his mystical enlightenment, Chao resolved all his doubts and af
firmed that "the rule of the Three Dynasties [of antiquity] could be re
stored, and the theories of the Hundred Schools unified."51 The resto
ration of antiquity did not mean decentralization. Wu Ssu-tao maintained 
that there was only one bureaucratic system in antiquity, not several; it 
was the Son of Heaven who appointed all the officials, and no regional 
lord could consider himself in any way independent of the Son of 
Heaven.52 Hsiang Shou is known to have composed a treatise on govern
ment that was "based in the Three Dynasties and ignored the Han and 
Tang [as models]." He especially emphasized the principle: "If a man in 
office is disloyal to his ruler and fails to offer his life in time of peril, 
then he has learned nothing worth learning."53 

These universalistic moral and political concerns (of the Neo-Con-
fucians, not limited to the Lu school) were put into effect in the limited 
milieu of Tz'u-ch'i county with the appointment of Ch'en Lin as mag
istrate in 1356. The biography of Chao Chieh has it that Ch'en submit
ted to him as a pupil to his master, and by receiving Chao's instructions, 
"won the minds of the people of Tz'u-ch'i."54 Chao drew up written 
guidelines for Ch'en to observe in his official capacity. He explained that 
in "an age of decline" it was impossible for a magistrate to rule effectively 
unless he consulted daily with "those men in retirement who thoroughly 
understand past and present." They should meet in the county Confu
cian school and there "discuss successes and failure in policy, and good 
and evil in personalities; verify all the data that appear in the registers, 
and make all decisions on the basis of impartial opinion (kung-i)."aw 

The notion of impartiality was absolutely crucial to the whole ap-
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proach of Chao Chieh's group to political action. The implementation 
of administrative impartiality began with the leading official himself, in 
this case Ch'en Lin. According to Chao Chieh, there were mechanisms 
the official might use in order to develop impartiality, but the efficacy of 
these mechanisms depended upon the official's psychological capacity to 
listen to advice and publicly acknowledge his errors. "What you should 
do now," advised Chao, "is set up a register for the recording of your 
errors. You should place a sealed wooden box at the school and ask all 
your aides and functionaries plus the rural headmen and the Confucians 
(/u),ax Buddhists, and Taoists who have impartial opinions to state, to 
write these down, seal them confidentially, and put them in the box. 
Every five days open the box, and have the most impartial and least 
selfish people check through [the statements]. Where real errors [have 
been uncovered], you must resolutely correct them. Face the crowd, blame 
yourself, and apologize. Then go ahead and prosecute the crimes of the 
functionaries [named in the statements]."55 

Chao Chieh went on to insist that the magistrate must disentangle 
himself from his clerks because these men were either underpaid or not 
paid at all, and thus had no choice but to use fraud and corruption in 
order to survive. To get around these men, the magistrate had to open 
channels of communication with the "loyal and upright" in the general 
population. Even here, however, the magistrate had to be careful to con
sult widely and not restrict his communications to any single individual. 
"Even a loyal and upright man may not speak fully, out of a desire to 
avoid suspicion or possibly harmful consequences. So you must consult 
among the many and not get everything from one source."56 In addition, 
the magistrate should bring outsiders directly into the governing process. 
Rural headmen who "know decorum and can read characters" must be 
courteously invited to the yamen by half-monthly rota, be provided with 
lodgings, and be assembled daily for their opinions on pending decisions. 
If the decisions concerned matters the headmen didn't understand, then 
the magistrate should have them consult with others who were knowl
edgeable. Other problems arose in connection with impartiality in policy 
enforcement. The clerks, again owing to their inadequate incomes, would 
of course "outwardly conform to impartial opinion while inwardly har
boring selfish desires." It was all too easy for the magistrate to hear them 
assent to orders and simply assume their subsequent compliance. He had 
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in every case to check to see that they in fact did what they were told to 
do. 

All this would go more smoothly if magistrate Chen Lin wore his 
cap and gown straight and put on a stern facial expression. Not only 
would the clerks fear and respect him, but such a posture would also 
affect favorably his own mentailty, making it "calm and bright". (cAing-
ming),ay and "able to discern right and wrong." Likewise noise and con
fusion should be banished from the yamen, and punishment applied to 
clerks and litigants who failed to observe decorum. As to his relationships 
above and below, Chao Chieh warned Ch en that "if you follow superiors 
and go along with custom the Way is ruined; while if you disobey supe
riors and offend custom you put yourself in peril. To be disloyal and yet 
ingratiating is definitely wrong, but to be disrespectful and arrogant is 
also wrong."57 

The scale of values implied here seems clear. Given the current "age 
of decline," Chao Chieh would have Ch en Lin become, if necessary, 
an autonomous political actor, at war against both the official hierarchy 
and local "custom," even if this jeopardized his own safety. Rather that, 
than have the Way perish. Disrespect for superiors and arrogance toward 
inferiors were preferable to self-serving ingratiation. The magistrate's au
tonomy was of course not absolute, but contingent upon the persistence 
of improper external constraints. 

The aim of this political reorientation in Tz'u-ch'i was to mobilize 
the public behind fiscal, social, and moral reform. Fiscal reform has 
been mentioned. The purpose of socio-moral reform was to erase the 
particularism and selfishness that led to fiscal inequity. Chao advised that 
socio-moral reform was possible because "the Heavenly order is imperish
able in men's minds." Local government must "investigate every rural 
district and find out who maintains correct human relations and who 
does not," and draw up lists of names. The refractory were to be repri
manded first by district headmen, then by higher-level township head
men, and if necessary, finally by the school officials. "Those who fail to 
be influenced by this will be shamed by being put on forced labor, and 
if they persist in their errors, they will be given the extreme penalty, on 
the idea that the excution of one is a lesson to the many." The names of 
the good were to be recorded in a special "Register for Extolling the 
Good." Through this means, the public could be mobilized in the cause 
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of its own ethical regeneration and physical security. "If we are really 
successful in bringing about a revival of the natural affections," con
cluded Chao, "[the repercussions] will hardly be confined to this one 
country. Because all this is where the good conscience (liang-hsin)az has 
its origin, there will be those elsewhere in the world who will react sim
ilarly. This is of the essence of the Way."58 

In sum, Chao Chieh and Ch'en Lin tried to develop in Tz'u-ch'i 
what might be termed a "centralized" order at the local level, which is 
less a contradiction in terms than it may appear. According to the think
ing of the Tz'u-ch'i reformers, political order in a country-level unit of 
government might take either of two opposing forms. One form was made 
up of a passive magistracy and an active clerical corps, which dealt with 
the public through informal, covert, and dyadic (noncollective) relation
ships. This form was corrupt, in that administration was conducted in 
particularistic ways, whereby certain individuals or families offered bribes 
or other considerations in return for governmental decisions favorable to 
them.59 In its informal, uninstitutionalized mode of operation, this form 
may be styled "decentralized." It not only offended professional Confu
cian values, but it also violated the formal norms of bureaucratic office. 
(It may have conferred latent economic or other benefits on Tz'u-ch'i 
society, but this factor, if operative, was ignored in the contemporary 
argument). 

The "centralized" form of local government, by contrast, placed ini
tiative, control, and responsibility in the hands of its leading official, the 
magistrate. Following "impartial" professional advice at every step, the 
magistrate moved to curtail the independence of the clerical apparatus, 
holding it strictly accountable for its every act (without, however, provid
ing adequate pay or any other material incentive for good behavior). The 
magistrate and his advisors then identified a collective public, which was 
that presumed majority of the population that for moral or financial rea
sons did not enjoy furtive and corrupt relations with the yamen clerks, or 
that had such relations but could be weaned from them. In order to 
mobilize this hitherto latent public, the magistrate set up channels of 
communication with it, established within it a system of anonymous spying 
and reporting, set up over it a controlling, hierarchy of rural officers, and 
demanded that these officers take a formal consultative role in the making 
of country-level decisions. (An attempt was made to implement many of 
these devices on a national scale in the early Ming). 
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The centralization of local political control was in turn directly re
lated to the exigencies of socio-moral reform. The rehabilitation or 
suppression of greedy or criminal elements in the local environment could 
only occur with the help of publicity, exposure, and open accountability. 
A crucial attribute of political centralization, in the sense used here, is 
precisely its relative openness and visibility, and its abhorrence of the 
clandestine mode that characterizes its unreformed opposite. One great 
weakness in the position of an entrenched antireform opposition is the 
inability of its goals and procedures to withstand the full light of public 
disclosure. Reformers, by contrast, thrive on publicity and can easily make 
use of the national value system as a weapon in their fight against "sel
fish" local interests. If reform in fourteenth-century rural China and 
twentieth-century urban America may be compared, then one can see 
that local reformers move against the opposition by (1) making political 
power publicly accountable; (2) placing that power in the hands of one 
or a few visible public officials; and (3) using some sort of "populist" 
device to validate the power centralization that has taken place, with the 
understanding that the "people" as a collectivity will not develop interests 
contrary to those of the reformers.60 

While centralization and reform as complementary developments 
may stay confined to some particular locale in fact, in theory they must 
always transcend any such limitation and try to encourage similar events 
on a larger national scale. The universalistic values that sustain reform 
inevitably demand this. Local reform can never be simply local. Al
though a modern general theory of reform seems to be lacking, it may 
be suggested that the more local reform in one place proceeds apace with 
local reform in other places, the easier it becomes for reform leaders to 
assert supralocal values, and assert them convincingly. Communication 
among reforming elites in different locations also makes it easier to dis
cover and implement the relevant elements of the supralocal value sys
tem. If local efforts at reform somehow succeed in encouraging national 
efforts at the same, then it further becomes possible for reformers at the 
national level to intervene in those localities whose continued refusal or 
failure to reform threatens the reform gains made elsewhere. (Something 
close to this logic seems to have worked itself out with the establishment 
of the Ming Dynasty in 1368). 

At any rate, it is clear that the Tz'u-ch'i reformers never intended 
that their work should stay confined within the country boundaries. First, 
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several writers point out that Chen Lin in Tz'u-cru and Tugelba (a pro-
reform assistant magistrate in neighboring Yu-yao) were inspired by the 
example Mai Shan-ch'ing was setting in Shao-hsing. Tai Liang observed 
that "these three men formed the three corners of a strategic envelopment 
that greatly lifted spirits in the Southeast."61 Second, the Tz'u-ch'i re
formers never appealed to Tz'u-ch'i customs or traditions, but to a uni-
versalistic ideal of political organization (the Three Dynasties of antiquity) 
and to a brand of Confucian thought that at the psychological level in
sisted upon the mutual unboundedness of phenomena. As was noted 
above, Chao Chieh stated that the Tz'u-ch'i reforms would inevitably 
inspire emulation elsewhere, because they were rooted in and appealed 
to that uniformity in the human psychic makeup known as the "good 
conscience." Everywhere, those of "good conscience" were asked to 
struggle against the particularistic interests that, far from being swallowed 
forgivingly into the undifferentiated cosmic unity, were taken to be the 
greatest enemies of that unity. Ming Tai-tsu (r. 1368-1398) is later said 
to have asked Wang Huan, one of the members of the circle, what it was 
he "liked and hated in his local area." Wang Huan replied: "In my local 
area it is the good that I like and the evil that I hate."62 The circle 
allowed no compromise here. 

The fate of the reforming localities of Shao-hsing, Yu-yao, and Tz'u-
ch'i was not a happy one in the short run. From 1356, the loyalist re
gional satraps Chang Shih-cheng (1321-1367)bb and Fan Kuo-chen 
(1319/20-1374)bc gradually absorbed more and more Kiangche territory. 
By 1359, the Che-tung region was partitioned among Chang, Fang, and 
the future Ming founder Chu Yiian-chang (Tai-tsu, 1328-1398), and 
no more "centralizing" localities loyal to the Yuan remained in exis
tence. The collapse of the reform movements yeilds, however, some fur
ther insights into the processes at work. 

When the former salt-smuggler Chang Shih-ch'eng and his army 
entered the Yangtze Delta from the north in 1356, he was still in rebel
lion against the Yuan Dynasty. Accordingly, the court ordered that local 
defense militias be organized to resist him. In Shao-hsing, Mai Shan-
ch'ing raised his army of "Resolutes," as was mentioned. In Tz'u-ch'i, 
Chao Chieh advised Ch en Lin in the raising and training of a people's 
militia (f-mm).bd Chen performed animal sacrifice to the gods, and as
sembled the militia leaders at a banquet at the Confucian school, where 
he "made a tearful oath to Heaven" and everyone pledged to serve loy-
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ally. Chen established a regular supply system and a network of personal 
operatives who saw to the "impartial" maintenance of discipline. The 
militia gave security to the countryside, eradicating a thieving gang of 
"evil youths" within the county limits, and capturing the chief of a band 
of raiders based outside. Chen's epitaph notes that "with this, the violent 
were destoryed and those wronged were avenged, and not a single stupid 
commoner broke the law anymore."63 Ch'en used the militia against 
recalcitrant local elements who had eluded him before. "Two powerful 
and villainous lineages, the Su and the Ko, had used their advantage to 
seize the people's wealth. The Ch'en lineage had also acted in a very 
domineering way. These were all arrested and imprisoned."64 Although 
the chronology is unclear, it may be that Chen Lin's fiscal and other 
reforms were implemented more or less concurrently with the formation 
of the militia. At any rate it is apparent that the level of popular mobili
zation represented by the formation of the militia afforded him a high 
degree of control over the countryside. 

Not long after the beleaguered Yuan court ordered the formation of 
local militias, the possibility arose that Chang Shih-ch'eng and Fang Kuo-
chen might accept accommodation into the existing dynastic order as 
regional governors. If they did, then the prospect of a long and difficult 
resistance could be avoided. Certain organs within the Yuan government 
backed the policy of accommodation. The Censorate, notably, broke with 
its earlier stance of support for local reform, and initiated contacts with 
Chang and Fang. As the Censorate swung in that direction, the local 
reformers found a new bureaucratic sponsor in the Branch Military Sec
retariat, a body under the control of the Kiangche provincial governor. 
Accordingly, Mai Shan-ch'ing (and other reform proponents, such as Shih-
mo I-sun1* in Ch'u-chou), formerly associated with the Censorate, were 
reassigned by the governor to the Branch Military Secretariat. 

Because Shao-hsing remained the seat of the Kiangnan Branch Cen
sorate, Mai's transfer to the Branch Military Secretariat, also with head
quarters in that city, made Shao-hsing the arena of the sharpest possible 
conflict between the forces of "reform" and "accommodation" in South 
China. The Censorate with its army of 3,000 men made friendly over
tures to Fang Kuo-chen and was ready to help him establish his power 
in the city. The Branch Military Secretariat, meanwhile, deployed its 
own army at Mai's direction on the Shao-hsing border and there skir
mished with Fang's forces. On November 24, 1358, Mai was murdered 
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by his bureaucratic opponent, the Censor-in-Chief. Shortly after that, 
Mai's army, in an act of revenge, dispersed the Censorate's army, and, 
rather than let the city fall to Fang, they invited Chang Shih-ch'eng to 
come occupy Shao-hsing instead. Thus one main center of reform fell 
under regionalist control.65 

As for Yii-yao, another reforming locality, Tugel persisted until fi
nally his opponents killed him. By 1358, Fang Kuo-chen took over and 
fortified the city against his rival Chang.66 In Tz'u-ch'i, magistrate Ch'en 
Lin decided to avoid bloodshed and surrender peacefully to Fang Kuo-
chen. Though urged otherwise by Wu Ssu-tao, Tie began to back away 
from the reforms he had so ardently pressed earlier, disbanding the mi
litia and giving the clerks their freedom again. Tai Liang noted that while 
Mai Shan-ch'ing and Tugel were "careless" of superiors and so met vio
lent deaths, Ch en Lin proved adept at handling "powerful villains" and 

*so escaped personal harm.67 Wu Ssu-tao later became a Ming local of
ficial. 

Upon the death of Fang Kuo-chen in 1374, the Ming government 
issued a retrospective indictment of his regime. Whatever its accuracy as 
to facts, it does provide a useful summation of what the "reformers" be
lieved to be the essence of the antireform position. Here one had a nep
otist, kin-based regime led by the "illiterate" Fang family, with Kuo-
chen's brothers and nephew ruling various prefectures. "Adjudication and 
taxation were simply handled at whim. While in Wen-chou his nephew 
acted more or less legally, in T ai-chou his brother just bought fields, 
built boats, and invested funds to enrich their families." Fang's advisors 
were one-time "local government clerks who had advanced through brib
ery and self-promotion, and had no deep thoughts or far-reaching plans."68 

Though nominally loyalist, the regime was committed to regional auton
omy, and failed to devote itself to the welfare of the public collectivity. 

Reactions in Chin-hua prefecture to the turmoil of the 1350s were 
different from those in Shao-hsing or Tz'u-ch'i. As was noted, the fiscal 
reform carried out there in 1350 did not provoke anything like the op
position that similar reform had done in Yii-yao. Moreover, the local 
officials who cooperated with Yu Ch'iieh in that reform were for the most 
part still serving in their positions at the time of the Red Turban uprising 
of 1352, and they had enough control of the situation to move rapidly 
and organize mutual security groups in the villages and so forestall rebel 
activity.69 Officials rewalled the Chin-hua prefectural capital and ex-
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panded law-enforcement facilities; and, as Sung Lien (1310-1318) re
lates, in 1353 local officials built cells for the "mind-washing" (cho-
hsin)ht of miscreants alongside the Fu-chiangbg county police sta
tion.70 Looting and arson in the counties of I-wu, Wu-i, and Fu-chiang 
were swiftly stopped and failed to provoke serious anarchy.71 With the 
exception of Yung-k'angbh county, the landowners of Chin-hua for some 
reason did not organize themselves into militant armed camps (as hap
pened almost everywhere in neighboring Ch'u-chou prefecture), and the 
influence of the loyalist warlord Fang Kuo-chen, which bore heavily on 
events in Tz u-ch'i, Shao-hsing, and Ch'u-chou, never penetrated Chin-
hua territory. 

The relatively high level of social order in Chin-hua was comple
mented by a relatively high degree of solidarity among its officials. Unlike 
the case in Shao-hsing and Ch'u-chou, prefectural, county, and censorial 
officials cooperated fairly well in Chin-hua. Since formal government 
was able to play a dominating role, no "maverick" officials in the style of 
Mai Shan-ch'ing or Ch en Lin emerged in Chin-hua, and likewise no 
voluntary leaders like Chao Chieh or Wang I arose from within the Con
fucian community to guide and influence the conduct of affairs. How
ever, Chin-hua Confucian writers actively recorded local and regional 
events, and fervently supported the "reform" elements in Shao-hsing, 
Tz'u-ch'i, and Ch'u-chou. In fact it is to a great extent in the epitaphs 
and other commemorative pieces written by Chin-hua literati that one 
reads about affairs in those places. The Chin-hua literati did value such 
writing as one of the more important public services that the Confucian 
profession might perform. 

To the south of Chin-hua lay Ch'u-chou prefecture, a scene of in
tense local conflict in the 1350s. It will be recalled that the fiscal reform 
of 1350 carried out in Lung-ch'iian county was socially divisive. In 1352, 
attacks by the Red Turban rebels upon Ch'u-chou exacerbated divisions, 
and once again the local Confucian teacher had a major part to play. 

In 1352, the Che-tung censorial authorities sent Shih-mo I-sun, a 
hereditary military officer of Khitan ancestry, to Ch'u-chou to establish a 
military headquarters and coordinate local defenses against the Red Tur
bans. This task Shih-mo accomplished fairly rapidly. By early 1353, he 
stopped a rebel attack upon Lung-ch'iian and drove the rebels out of the 
countries on the Fukien side of the Ch'u-chou border. Shih-mo and the 
local notables who aided him celebrated their successful collaboration in 
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poems; and about a year later, Shih-mo returned east to his original post 
to handle a new crisis there. 

It so happened, however, that there had existed much friction be
tween Shih-mo and his supporters and the regular local officials, who 
were also responsible for local defense. This friction was serious enough 
that Wang I, who sided with Shih-mo, saw at the root of it the same 
cleavage between good and evil that had exhibited itself at the time of 
the 1350 reform. 

In the view of Wang I, the prefectural and county officials, the 
yamen clerks, some landowners, and various i-pinghi or hired militia 
constituted the side of evil. The Lung-ch'uan county officials hired un
desirables as militia. These soldiers were "superfluous parasites," costly to 
maintain, and requiring excessive economic and service support from the 
public. The militia, wrote Wang, "scatter and flee when there is trouble, 
and idly consume rations when things are quiet." He noted that a regi
ment of these men, commanded by the Ch'u-chou prefectural judge, was 
shamefully routed when it tried to stop a rebel advance upon Lung-ch'uan, 
and yet this regiment still put heavy demands on the officials, who in 
turn made demands upon the people. He complained that the small vil
lagers were angry at these high costs, and also at the fact that a court-
ordered tax reduction, designed to win support for the Yuan in the trou
bled conditions of the time, was being ignored by "stubborn and igno
rant" rich landowners and local officials who continued to collect as usual. 
These abuses, he concluded, ended only in forcing the people to become 
rebels.72 

The forces of good were made up of the censorial authorities, com
mander Shih-mo I-sun, other landowners (some of them Wan Fs stu
dents), and their hsiang-pinghi (somtimes also termed i-ping) or "district" 
troops. When Shih-mo came to Ch'u-chou in 1352, he ignored the local 
officials and their militia and refused to cooperate with them. Instead he 
listened attentively to Wang Fs opinions on defense matters, and took 
into his staff two students whom Wan I recommended to him: Chang I 
(1314-1369) and Hu Ch'en (1314-1365).bk Chang and Hu were scions 
of old and well-known lineages, but it is unknown whether they were in 
fact poorer than the "rich commoners" on the opposite side that Wang I 
so despised. However, an investigation of their family backgrounds and 
those of other known adherents of their group does shed some light on 
the nature of the moral-political division in Ch'u-chou. 
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The Chang were a very large lineage based in P'u-ch'eng county in 
Fukien. The main P'u-ch'eng lineage came into prominence in the tenth 
century and produced large numbers of officials and degree-holders in 
the Sung period. Chang I stemmed from a minor branch of this lineage, 
which was settled in Lung-ch'uan county. This branch became very 
wealthy in the Sung, but it produced very few officials, and none at all 
in Chang Fs direct line of descent. The branch thus appears to have been 
dominated by "rich commoners." Chang I himself, under the guidance 
of his teacher Wang I, seems to have been the first to Confucianize the 
branch. As an organizer and commander of local militia under Shih-mo 
I-sun in 1352, Chang I achieved a level of influence unprecedented in 
his branch of the lineage. As soon as the early phase of fighting was over, 
he at once edited and published a genealogy, built and financed a charity 
school (which Shih-mo exempted from fiscal obligations), rebuilt and 
endowed the ancestral temple, established a charity graveyard, and joined 
his brothers in organizing a family commune with written rules for its 
operation. For himself, he built a hillside retreat.73 

Hu Ch'en's lineage was, like Chang Fs, established in Lung-ch' uan 
since early Northern Sung times, and produced several minor officials in 
the Sung and Yuan periods. None, however, ever achieved the chin-shih 
degree. After he and his teacher Wang I returned from their trip to the 
national capital in 1335, he set up a drug business in Lung-ch'uan. This 
he did on the grounds that he was too "poor and lowly" to have much 
influence, but could serve others through the medical arts. Wang I pre
dicted of Hu Ch'en that because his "desires were shallow and his incli
nation to act upon principle deep," he might in future reach great em
inence, provided that he worked to concentrate and unify his aims. Hu 
Ch'en gathered a loyal clientele through his drug business; and when the 
Red Turbans threatened Lung-ch'uan, he recruited "district troops" and 
built a hilltop stockade. Through Wang Fs intercession, he attached him
self and his men to Shih-mo.74 

Among the other lineages who members sided with Shih-mo were 
the Tang and the Chi. The Tang were collateral descendants of the 
unpopular Tang Ssu-t'ui,bl a high adherent of the notorious prime min
ister Ch'in Kuei (1090-1155)bm in the early Southern Sung period. In 
the early Yuan, one of his descendants established a "charitable estate" 
after the model of Fan Chung-yen (989-1052).bn His son, Tang Ching 
(1299-1348),b0 further expanded his family's activities into the field of 
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social philanthropy, providing free medical services, burial facilities, a 
charity school, and local grain price equalization. He acted also as an 
advocate for local interests before the state authorities. This legacy of 
charity was said to account for the estate's escaping damage in the civil 
troubles of the 1350s. Tang Chings nephew Tang K'ai (1313-1365)bp 

was friendly with Chang I and Hu Ch'en, and was made government 
Confucian teacher in Lung-ch'iian by Shih-mo I-sun.75 

The Chi family, descended from high-ranking Sung officials, was 
mainly settled in Lung-ch'iian, but one branch of it lived in the Ch'u-
chou prefectural capital. A scion of this latter branch was Chi Jen-shou 
(1302-1362),bq a failed chin-shih candidate, but nonetheless a locally 
esteemed scholar and classics commentator. He was known and admired 
by the fiscal reformer Yii Ch'ueh and, like Tang K'ai, was friendly with 
Liu Chi (1311-1375). During the civil troubles he served as a preceptor 
in the charity school founded by T ang Ching, and he joined the literary 
circle that formed itself around Shih-mo I-sun. Chi Wen (1318-1377),br 

a kinsman from Lung-ch'uan, was a militia organizer and an adherent of 
Shih-mo's of equal status (according to Sung Lien) with Yeh Ch en, Liu 
Chi, and Chang I.76 

What distinguished this group (which later abandoned the Yiian and 
Shih-mo and joined the rising Ming state) from its local opposition? We 
can never have the full story, because the opposition can be learned 
about only through what their enemies said about them. As for Shih-
mo's adherents, there is some congruity of background in that the Liu of 
Ch'ing-t'ien (Liu Chi's lineage) and the Tang of Lung-ch'uan were both 
descended from high dignitaries of the early Southern Sung who followed 
the retrospectively condemned line of appeasement with the Jure hen in
vaders in the north. These unpleasant ancestral facts were widely publi
cized when the long-awaited Sung dynastic history was issued by the 
Yiian court in 1345. As for the Chang and Chi, two representatives of 
those lineages were officially branded as bandits and mutineers for their 
attempt to rebel against the newly established Yiian authority in Ch'u-
chou in 1277, facts which were reemphasized many years later when a 
temple to the local god who helped in their suppression was refurbished 
and a commemorative inscription by Wei Su was emplaced upon it.77 

The "conversion" of the leading representatives of these lineages to Con
fucian righteousness, to a new outlook of moral purism and zeal, was in 
all cases of fairly recent origin. The "reform" group in Ch'u-chou thus 



Late Yuan Chekiang 357 

seems to have been composed in part of upwardly mobile lineages, pos
sessing considerable wealth and long but blemished genealogies, and ea
ger to acquire respectability and prestige through professionally guided 
action. 

Wang I likened his cause to the righteous causes once championed 
by the Sung Confucian heroes Ssu-ma Kuang (1019-1086) and Chu Hsi; 
both were set upon by evil-minded detractors, who accused them of vil
lainous cliquism and heterodoxy, but history in the long run had vindi
cated them.78 In a letter to his student Chang I, Wang indicated that 
what the opposition lacked was a proper sense of hierarchy and what he 
elsewhere termed "principled motivations" (fien-chi).hs The local officials 
made petty calculations of private advantage and looked to their own 
safety; having gathered gangs of youths as militiamen, they took full con
trol in the counties they held and ignored the orders of their superiors at 
the provincial level. To act thus, he said, was to deny the ruler-father, 
and to fail to behave as ministers and sons should. "If the local officials 
can treat their provincial superiors this way," he asked, "then why can't 
the ignorant masses treat the local officials in the same way?"79 

Events in 13 54 make clearer the nature of the ongoing internal con
flict in Ch'u-chou. "Bandits" from Ch'ing-t'ien county, having burned 
and plundered two counties across the border in Fukien, destroyed Chi 
Jen-shou's market-town residence, and then marched upon Lung-ch'uan 
at the behest of the local people, who wanted to be rid of a local official 
by the name of Bawh ad-Din.bt The "bandit" leaders, P'an Wei-hsien 
and Yeh Chung-hsien,bu routed the government troops and took over the 
county headquarters on July 10. Bawh ad-Din fled to safety. Fan and 
Yeh held Lung-ch'iian until July 17, when a force of 8,000 "district 
troops" recruited by Wang I, Chang I, and Chi Wen under the authori
zation of Shih-mo's headquarters forced them to retreat. As a result, Wang 
I and his students and friends found themselves in complete control at 
the county seat. But they could not feed their army nor issue the cash 
rewards they had promised, and in consequence about half their men 
turned outlaw and ran away to forage for themselves. In November of 
the same year, Shih-mo's headquarters launched an investigation into 
Bawh ad-Din's conduct. Bawh ad-Din and the county clerks gathered a 
gang of "evil youths" and, presumably to frighten off the investigators, 
forced an entry into Wang I's home and murdered him there. Right after 
this sensational act, "bandits" in all seven counties of Ch'u-chou broke 
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out in revolt.80 This disturbance drove Liu Chi, who had been at home 
in Ch'ing-t'ien, away with his family toward the sea coast for safety.81 

It is clear that the "bandits" in question were not Red Turbans. 
Wang I saw the Red Turbans as outsiders, a random collection of "insects 
and crows" from the mid-Yangtze who were ineptly led and, whatever 
the initial attraction of their messianism for the local poor, posed no great 
military threat at all.82 The Red Turban threat to Ch'u-chou was foiled 
in 1352, and no more is heard of them there. Rather, by the loose term 
"bandits" seems to have been meant various rival leagues of local elites 
that were not easily distinguishable in kind from the circle around 
Shih-mo I-sun, and were moreover in competition with it for the adher
ence of the "people," as the case of Pan and Yeh indicates. We do not 
know who P'an and Yeh were, but there was an elite P an lineage in 
Ch'ing-t'ien to which the "bandit" P'an Wei-hsien may have been re
lated. The Yeh were too common a surname in the Ch'u-chou area to 
attempt to pinpoint any precise relationships. 

Though conclusive evidence is lacking, it may be that this "bandit" 
activity, based in Ch'ing-f ien since around 1348, continued to have the 
support of the former pirate Fang Kuo-chen, whom the Yuan court had 
"accommodated" and who was officially a Yuan loyalist. This supposition 
would help explain why the "bandits" voiced no anti-dynastic political 
aims, and why Liu Chi should have feared and hated Fang Kuo-chen so 
much. 

In his Yti-li tzuhy (a work that in part blended Mencius' idealism 
with Hsun Tzu's realism), Liu Chi discussed the implications of the Yuan 
court's decision to appease Fang. He pointed out that central government 
may never relinquish control over any part of China, because as soon as 
even one county successfully defies the center, the disease and rot will 
inevitably spread further.83 This will happen all the faster when govern
ment rewards such rebels; the people will rush to become rebels and 
bandits because this obviously is the way to profit and power.84 He wrote, 

The masses Heaven has produced are incapable of self-rule (tzu-chih),hvv so Heaven 
sets up rulers for them. It gives the ruler powers of life and death so that he may 
stop violence and anarchy, suppress villainy, and succor the weak and the good. 
. . . It is no way at all to honor villains with the gifts of rank, salary, preference, 
and power so that the innocent people who cannot abide them have to swallow 
their rage and yield to them. Then the righteous people of the realm lose spirit, 
the brave seethe in anger, while greedy and violent elements roll up their sleeves 
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and act as rebels in order to seek profitable advantages. Thus the idea of accom
modation (chao-an)bx is really one of encouraging the realm to rebel. If the rulers 
don't see this, it is unfortunate.85 

A parable in the Yii-li tzu appears directed specifically to an expla
nation of landlord "rebellion" in the Ch'u-chou area, at least insofar as 
it argues that a mindless ungovernability inheres in the masses especially 
when they are idle and well off. 

The nature of people (min-chfing)hy is such that after a long time of contentment 
they begin to think of disorder. . . . When the realm enjoys peace and prosper
ity, people do not experience hardship and do not anticipate that they cannot 
survive in rebellion. They are quick to resent superiors. As soon as their desires 
are frustrated, their anger is aroused and they think of revolt, and rebellion begins 
whenever leaders emerge. . . . The people are like horses. Stabled, pastured, 
and fed beans and grain, horses are placid and full. But once given freedom, they 
shake their manes and run with the wind, stallions bellowing to mares, snorting 
and bucking, doing just what they please, and impossible to recapture. But when 
these same horses are made to haul salt wagons over long and winding roads, 
sweating and stumbling, hungry and tired, then they can hardly return to their 
troughs fast enough and drool at the groom. . . . They could not even be whipped 
into freedom. At this point they will all submit to regulation.86 

The talk of unruly, well-fed horses seems to be an allusion to the 
Ch'u-chou elites who opposed the Shih-mo I-sun circle. That this may 
be the case becomes more likely when the rest of the same story is taken 
into consideration. The rest of the story discusses the feasibility of restor
ing the "well-fields," in Yuan times a common metaphor for fiscal 
equalization, and in this instance almost certainly a reference to the di
visive fiscal equalization sponsored by Yu Ch'ueh and Wang I in Lung-
ch'iian in 1350. Liu Chi went on to state that after a long period of 
contentment when the people are beginning to think of disorder is pre
cisely the worst time in which to institute "disruptive reform" (fen-keng\hz 

because the people will take it as a provocation to revolt. "It is impetuous 
to do something like this before the time has come, and narrow not to 
impose it when the time has arrived. The people's customs are now im
pure; half want the ancient way restored and half do not. The well-fields 
may be restored after great virtue has vanquished great disorder."87 The 
apparent message, then, is that the late Yuan fiscal reform, though well-
intended, was badly timed and provoked in Ch'u-chou society the mili
tant polarization of the well-fed landlords (no question of destitution here) 
into pro- and antireform leagues. However, a future ruler will have im-
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posed a peace of exhaustion and need not fear similar results from the 
same policy. 

Late in 1354, after Wang Fs murder, Shih-mo I-sun returned to 
Ch'u-chou to remedy the disarray of his adherents in that prefecture. The 
"bandits" were at this point based in elaborate hilltop encampments. They 
maintained communications with each other, and began to engage in an 
intricate game of negotiation and maneuver with Shih-mo's group. Neu
tral landlords could not stay clear of the struggle; charges that they were 
really in covert league with one side or the other compelled them to 
declare themselves openly.88 Bribes were given and taken on both sides. 
Yeh Ch en, active in the earlier fiscal reform, was appointed by the cen
sorial authorities to the post of acting vice prefect in Ch'u-chou in 1355. 
He marched an army to Ch'ing-t'ien, where he accepted the banquets 
and operas of one of the leading "bandit" groups and for a while refrained 
from attacking them.89 

Liu Chi also followed this conciliatory line for a while. In April 
1356, Liu was sent by the Kiangche provincial authorities to serve as 
an advisor to Shih-mo I-sun. However, owing to the fall of Nanking to 
the future Ming founder, the transfer of the Kiangnan Branch Censor-
ate to Shao-hsing, and its adoption of a policy favoring Fang Kuo-chen, 
Shih-mo's bureaucratic tie was soon shifted from the Censorate to the 
Military Commission, and Liu Chi was reassigned to the same body as a 
registry supervisor.90 While the coastal regions were falling more firmly 
into the hands of Fang and Chang Shih-ch'eng, Liu Chi composed a 
notification to the "elders" of Ou-k'uo (i.e., Ch'u-chou and the Fukien 
border area) urging them on behalf of the emperor and the provincial 
authorities to cease their "rebellion" and surrender themselves.91 He 
managed to coax a "mountain bandit," one Wu Ch eng or Wu Ch'eng-
ch'i,ca to come out and join him. However, Wu soon changed his mond. 
He bribed some of the members of Shih-mo's staff, but failed in an at
tempt to foment a mutiny in Shih-mo's army and seize the prefectural 
capital.92 It was evidently in consequence of this clear failure of their 
conciliatory policy that Shih-mo and his group went on the offensive in 
1356-1357. Yeh Chen, Chang I, and Hu Ch'en carried out a series of 
coordinated field operations and overran some of the chief enemy en
campments.93 

For a brief moment, a mood of euphoria and hope infected Shih-
mo's circle, as the spirited interchange of poems within the group at-
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tests.94 Some sixty poems that Liu Chi addressed to Shih-mo have sur
vived, and from these it is possible to discern some of the reasons for the 
mood of optimism. There were two auspicious omens: the quashing of 
Wu Ch'eng's attempted mutiny; and Shih-mo's successful incantations 
for a drought-breaking rain.95 The Yuan Dynasty, Liu felt, was worth 
restoring; the emperor was well-meaning and virtuous and the present 
troubles were not his fault, but stemmed rather from defects in the bu
reaucracy.96 Liu Chfs intended role for Shih-mo was that of a hege
monic hero who righteously saves a falling dynasty. "Dark ice has frozen 
the axle of the world," he wrote, "who except you can make it spin 
again?" "Though the Chou order indeed went slack; its full rectification 
was accomplished by Duke Huan of Ch'i."97 In a later preface to these 
poems, most of which were written in 1356, Liu Chi recalled, somewhat 
more ambivalently, a mixed feeling of world-saving zeal and hopeless 
futility about the real chances for achieving it.98 

For Liu Chi, the whole point of the offensive thrust of the Shih-mo 
circle in Ch'u-chou was its intent to make of itself a pilot project in 
dynastic revival. It would lead, he believed, to the kind of sociopolitical 
reconstruction the Yuan Dynasty would have to agree to undertake on a 
much larger scale if it seriously expected to restore itself as a government 
once again in control of all of China. Liu Chi never considered Ch'u-
chou and its politics as an ultimate focal point for his thought and effort, 
nor did he work to establish an independent regional state with Shih-mo 
as its chief. Quite the opposite, what made Shih-mo's movement signif
icant was its commitment to the impartial politics of principle, not the 
"bandit" politics of regional self-interest as pursued by Chang and Fang. 

In practice, this was an extremist, almost Manichean political line 
that everywhere demanded militant partisanship at the local level and the 
polarization of all society into irreconcilable armed camps, as was hap
pening in Ch'u-chou itself. There was not the slightest chance, at least 
after 1355, that the Yuan central government might adopt such a pose. 
The post-1355 imperial administrations were resigned to the existence of 
loyalist regional autonomy in South China, and were in no position to 
do anything other than cooperate with Fang and Chang. Though the 
Shih-mo line was perhaps workable in the economically unimportant 
hinterland where Ch'u-chou was located, the court would not generally 
endorse a policy of vast and divisive struggle from below against the en
trenched regional forces. This attitude became clear in 1357, when the 
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Yuan court offered Shih-mo and his group promotions to a higher grade 
within Ch'u-chou, but refused to raise them to a higher and more influ
ential level in the national bureaucracy. 

It was in these circumstances that Liu Chi gave up on the Yuan, 
quit his position, and went home. "It is not that I dare disobey the dy
nasty," he allegedly said, "but there is at present no way for me to exert 
myself."" Morale declined in Shih-mo's camp. Shih-mo himself began 
to ignore his superiors and appoint his own friends to local positions. 
Some of his staff made contact with the "bandits"; others left his service 
altogether. Hu Ch'en, Yeh Ch'en, and Chang I and their armies defected 
to the future Ming founder in the winter of 1359-1360; Shih-mo I-sun 
loyally continued to resist and was killed in an attempt to recover Ch'u-
chou in August 1360.100 

The time has come to offer a reprise of the rather complicated ma
terial offered thus far. In considering fiscal reform, local self-defense, and 
antiregionalism over the years 1342-1359, four variables have been given 
attention: Confucianism, reform, centralization, and coercion. In what 
way does the material serve to elucidate these terms and point up their 
interrelationships? 

Confucian doctrine and reform appear to be linked as follows. It is 
evident from the various concrete contexts discussed that Confucian doc
trine did not in any practical sense consist in a comprehensively detailed 
ordering of individual and social goals, nor did it specify any rigid set of 
methods or institutions through which such goals might be reached. Yet 
even while individual Confucian writers and activists varied widely in 
their specific ideas and approaches, the body of Confucian doctrine formed 
an ultimate unity, and among themselves, despite individual or local 
differences, the Confucian elite constituted a unified community of ded
icated professionals that considered itself quite distinct from the lay soci
ety that surrounded it. The collective goals it tried to achieve for the 
public were simply the generalized goals of order and security. For the 
responsible individual, the goal it sought was no more than the resolute 
eradication of selfishness and particularism (ssu)ch and the conscientious 
cultivation of impartiality (kung).cc The doctrine insisted that the collec
tive goal could only be approached to the extent that impartiality domi
nated the minds and behavior of responsible public and other authority. 
This was the irreducible ethical core of Confucianism, and it was around 
exactly these imperatives that the Confucian community mobilized its 
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human energies and passions. Beyond this core, there clearly existed within 
the body of received doctrine a fairly generous range of permissible choices 
and variations. The specific disciplines through which impartiality might 
be cultivated; the specific instrumentalities through which impartial minds 
might best foster order and security in the public as a whole—in these 
matters, it was up to Confucian experience and expertise to make the 
choices and recommendations most appropriate in a given situation. 

Confucian doctrine was related to reform in the same way that any 
professional body of knowledge or doctrine implies a service ideal, an 
obligation on the part of the professional community to apply that knowl
edge on an impartial basis for the public good. Professional wisdom will 
be doubted unless it can be shown that at least occasionally it can pro
duce visible results. If now and then it manages to soften, neutralize, or 
remove from the public environment the kinds of crises, threats, or harms 
it claims exclusive competence in dealing with, then it proves its endur
ing value. Local fiscal reform, for late Yuan Confucianism, was just such 
an opportunity. Local reform, aimed at the equitable redistribution of 
service and other obligations, was a critical kind of social task in which 
professional Confucian guidance could make a demonstrable impact upon 
the public client at a relatively high level of interaction—that is, at a 
level above that of the family or the corporate kin group. 

It was in the general Confucian interest to strive thus in the public 
behalf, because the survival of the profession as a whole was surely con
tingent upon its ability to demonstrate in certain critical situations its 
practical efficacy. But was it also in the individual interest of Confucians 
to undertake such efforts? The answer would seem to be that men such 
as Wang I and Chao Chieh stood to gain at least added stature as Con
fucians, if not an increase in income, by contributing their knowledge 
and energy to the cause of fiscal reform in their home communities. 
They were not nationally known men already at the top of their profes
sion, but men lower in informal status who, whether they consciously 
intended it or not, certainly did win wider fame through their participa
tion. Given the extremely strong commitment to professional norms ex
pressed earlier by Wang and Chao, they may have stood to lose standing 
if they failed to do anything. If they were registered ju (Confucians) and 
thus officially exempt from service levies themselves, they would probably 
have had no personal financial stake in the reallocation of those levies. 
In the absence of contrary indications, the prima facie evidence does 
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suggest that their actions were motivated by the Confucian principles they 
professed. 

There were two main ways in which fiscal reform was implemented 
at the basic level. In Tz'u-ch'i, Shao-hsing, and Chin-hua, the popula
tion was mobilized and reform carried out through the official creation 
and sponsorship of artificial rural hierarchies, such as the village officer 
systems and the mutual security groups. In Ch'u-chou this method was 
not used, probably because local government in that prefecture remained 
largely in the control of officials and clerks who opposed the reforms. 
Consequently, reform mobilization in Ch'u-chou placed heavy demands 
upon the voluntary cooperation of a number of heads of large lineages, 
who were able to mobilize men and resources on their own initiative. 
Why did these figures (Hu Ch'en, Chang I, Chi Wen, etc.) rally to 
Wang I and the reform side, rather than bargain individually with local 
government as the other elite lineages appear to have done? This question 
cannot yield any satisfactory answer without some fuller knowledge of the 
history of local land tenure and intra-elite conflict. On the face of it, 
however, it is evident that the proreform side did include upwardly mo
bile elements, men eager to rise from obscurity (or perhaps remove the 
stigma of ancestral disgrace). For all its risks, association with reform did 
bring immediate benefits in the form of prestige, fayorable literary pub
licity, and the power to take action. By identifying themselves as the 
forces of righteousness, the reformers definitely achieved a high degree of 
purpose and cohesion among themselves, and this, while not decisive, 
was certainly advantageous to them as strategy against a larger but possi
ble more inchoate opposition. No doubt it was also personally rewarding 
to join a movement whose aims lent themselves to open and forthright 
statement, and whose sentimental ties could be advertised in joint efforts 
at poetry. 

In each case considered here, local reform did require the support 
of some part of Yuan bureaucracy. Invariably those Yuan officials who 
busied themselves with reform work were, from the point of view of the 
organizational hierarchy, nonconformists. Despite their varied ethnic 
and regional backgrounds, virtually all the reform-minded officials—Tai 
Bukha, Liu Hui, Yti Ch'ueh, Yeh Chen, Mai Shan-ch'ing, Ch'en Lin, 
Shih-mo I-sun—were alike in chafing against organizational constraints 
and preferring to function as autonomous political actors. While few of 
them (with the exceptions of Tai Bukha and Yu Ch'ueh) could be taken 
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to be full-fledged members of the Confucian professional community it
self, all were to some degree guided by Confucian norms in their behav
ior, and where local professional advice was forthcoming, they were 
"clients" who were willing to heed it. 

Connections between reform and centralization have been remarked 
upon earlier. It may suffice, then, to emphasize that by centralization is 
meant the visible and intentional concentration of decision-making power 
and responsibility in the hands of an official at any level of formal orga
nization. Local reform went hand-in-hand with local-level centralization 
because (1) the Yuan Dynasty was not at the time eager to coordinate 
such reform at higher levels of organization; and (2) the previous distri
bution of power at the local level was both diffuse and covert, with a 
number of clerks and officials negotiating separate arrangements with in
dividual local elites wishing to reduce their fiscal burdens. Obviously, the 
reform-minded official who took advice from Confucian professionals had 
to have wide discretionary powers if he were to act upon the advice he 
received. Since reform involved redirecting all the work routine of gov
ernment in order to achieve a very difficult task in a rather short period 
of time, it would have been impossible to effect it without a centralized 
command structure. 

A reform aimed at an equitable reallocation of burdensome obliga
tions (a reallocation proportionate to the carefully assessed resource ca
pacity of each obligated unit) is a reform designed to provide a collective 
public with a collective good or benefit. In Mancur Olson's definition, a 
collective good is one "such that if any person . . . in a group . . . 
consumes it, it cannot feasibly be withheld from the others in that 
group."101 The good provided by the reforms was economic security for 
the largest possible number of landowning households. The leadership 
and organization necessary for providing that collective good could not 
have stemmed spontaneously from the public beneficiary itself, because, 
again following Olson's reasoning, a public as a large "latent group" is 
unable to reward any member who might make any contribution in its 
behalf, or punish any member who declines to make one.102 A large 
public, in other words, cannot moblilze itself, no matter how valuable 
the collective benefit it might gain in so doing. 

In the late Yuan, the delivery to some localized segments of the 
public of a collective benefit in the form of an equitable reassessment of 
service obligations was accomplished through the cooperation of parts of 
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the bureaucracy and special small action groups within the public, that 
is, the local Confucian communities. The members of these small groups 
could provide themselves with incentives for bearing the heavy costs of 
action in the public behalf. These incentives included (but were not nec
essarily confined to) reputation, esteem, and the opportunity for fulfilling 
some world-saving sense of purpose. The Confucians were important 
agents for mobilizing the taxpaying public in the interest of providing it 
with a collective benefit that it could never have provided for itself. They 
were indispensible agents only to the extent that the bureaucracy itself 
was unable or unwilling to initiate and dominate the reforms. 

Fiscal reform, however, was not exactly an end in itself. It did not 
occur simply because some elites were uncomfortable with statistical dis
array in the registers. Rather, the belief was that the ultimate issue had to 
do with the maintenance of public security and order. Fiscal inequity 
was simply a tangible symptom of the erosion of order. If public order or 
security may be described as a general condition that varies according to 
the total amount of collective goods available, then disorder and insecu
rity occur to the extent that there is perceived to be a shortage in the 
provision of collective goods. Whether or not a shortage is perceived de
pends in turn upon the value system a society may have. In the present 
instance, the Confucian guardians of the public value system did perceive 
in the skewed distribution of service burdens powerful evidence of a dan
gerous situation where selfish, greedy, and unprincipled elements visibly 
thrived at the expense of the weaker, law-abiding citizenry. The danger 
in this to public security lay in the Confucian belief that a social or 
political system that rewarded greed and penalized virtue was a system 
destined to collapse into anarchy. It destroyed any incentive for maintain
ing the moral hierarchy of kin or the functional hierarchy of occupation, 
the twin structures on which the whole public order theoretically rested. 
(It may bear repeating that the moral hierarchy of kin recognized by 
Confucian doctrine was a "public" [kung] institution designed to eradi
cate particularistic greed, not augment it). 

In these circumstances, coercion was necessarily linked to reform 
and centralization. Enough disincentive had to be applied so that the 
"selfish" elements who benefited from noncollective arrangements with 
the local yamens might be caused to terminate those arrangements. Since 
most of those who benefited from these special private arrangements stood 
to suffer materially from the provision of the collective good of fiscal 
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equalization, the act of reform could not but engender a hostile opposi
tion. The measures used by the reformers against this opposition were 
quite harsh, ranging from counterthreat, humiliation, and imprisonment 
to property confiscation, flogging, and death. 

However, the writers "were careful to insist that these coercive meth
ods, suitable for suppressing the opposition, could not be used to mobi
lize the rest of the public. There was no great problem about this in the 
case of fiscal reform, since enough of the "latent" public figured to ben
efit, or at least not lose, from its imposition. In the civil troubles of the 
early 1350s, the public again had to be mobilized over an issue of collec
tive security, but one where the costs of mobilization were much higher, 
as they involved the building of fortifications, the exaction of grain and 
weapons supplies, and the formation of local militias and security organs. 
In order not to anger the people, the leaders of these efforts had to use 
coercion as sparingly as possible. They had to use material incentives 
sparingly too, lest the people suffer from the extra exactions necessary to 
pay for them. (The writers asserted that the unreformed local govern
ments followed either or both of these procedures to a ruinous extreme.) 
Therefore, the professionally approved path to mobilization for local self-
defense demanded (1) the utilization of the reformed statistical base for 
apportioning material costs; (2) the use of the reformed rural hierarchies 
for mobilizing militia recruits and mutual security groups; and (3) the 
application of mainly psychological incentives (through ritual ceremony 
or moral propaganda) to rally the people against rebels or bandits. How
ever, these measures were inadequate to prevent takeover by larger extra
neous forces, and by 1359-1360 the "reform" locales fell either to anitre-
form loyalist warlords (Fang Kuo-chen and Chang Shih-cheng) or 
proreform rebels (the future Ming founder). 

When the Yuan central administration chose after 1355 to confer 
legitimacy upon the unreformed and regionally autonomous governments 
of Chang and Fang, and ignored the counterdemonstration being mounted 
in Ch'u-chou, most of the Confucian community remained loyal to the 
dynasty. Those willing to heighten indefinitely the level of violence for 
the sake of preserving the principles of reform and centralization (e.g., 
Liu Chi) were decidedly a minority, yet it is this minority of die-hard 
Confucian activists whose professional stature was secured, and who later 
played an important role in the Ming founding. 

Finally, it may be noted again how far Confucian activism in the 
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late Yuan transcended ethnic, local, or sectarian ties. The seriousness of 
the reformers' dedication to the application of general principles may be 
gauged by the fact that they included among themselves Mongols and 
Central Asians as well as Northern and Southern Chinese; and by the 
fact that they were variously Chu Hsi followers, or Lu-Yang followers, or 
"independent" and eclectic formulators of doctrine. The very hard divid
ing lines that existed did not follow these considerations but cut in quite 
different directions, separating the corrupt from the upright, the selfish 
from the impartial, the particularizing from the universalizing. 

From its beginnings, Yuan Confucianism was devoted more to prac
tical implementation than to doctrinal development; perhaps the stormy 
reform episodes in a few South China prefectures in the 1340s and 1350s 
were its appropriate denouement. Yet its contributions were hardly 
ephemeral. It turned out that the terminal manifestations of Yuan Con
fucianism came to constitute in a very direct way the prehistory of the 
Confucianism of the early Ming. 
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Jan Yiin-hua 

Chinese Buddhism 
in Ta-tu: 
The New Situation 
and New Problems 

ALTHOUGH BUDDHISM in the Yuan period faced different problems 
at different times and places throughout the empire, the problems and 
the experiences of the Buddhists in Ta-tua (modern Peking) were unique 
and especially significant.1 They were unique because this was the first 
great center of Chinese culture that was conquered by the Mongols. They 
were significant also because it was the capital city of the Jurchen-Chin 
dynasty and it played a leading role in the religious life of North China. 
Under these circumstances, the problems and experiences, success or 
failure of the Buddhists in Ta-tu were not only decisive for their own 
religious life, but also, to a degree, reflected the manner in which Chinese 
civilization reacted and adapted itself to the new situation under the 
Mongol conquest. 

When the Mongols took over the capital city, then known as Yen-
ching,b in 1215, the situation in North China was confusing and uncer
tain. The Buddhists had to struggle for survival during this critical period 
of political turmoil. They had to deal with the new rulers and to secure 
their understanding and support, which was essential under those cir
cumstances. They had to deal with Taoist organizations which were in
fluential and supported by the Mongols. They had to confront or to co
operate with the Tibetan priests who had become increasingly dominant 
in the Mongol court. All these problems were implicated in the survival 
and prosperity of the Buddhists in Ta-tu. Moreover, as Buddhism had 
become an essential part of Chinese civilization after its introduction to 
China in the first century, these developments should be meaningful for 
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understanding the reaction and transformation of the Chinese tradition 
during the period of Mongol rule. 

Buddhism had had its ups and downs under Chin rule, but enjoyed 
a degree of prosperity in the capital city on the eve of the Mongol con
quest. Even though certain restrictions had been imposed on Buddhist 
ordination, some of the rulers, such as Emperor Chang-tsungc (r. 1190-
1208) had also publicly paid respect to Buddhist leaders. Other religions 
like the Chang-ch'und sect of Taoist religion and other schools of 
Buddhism such as the Disciplinary School (Lu-tsunge) were outshone 
in the capital city by Chan f Buddhism, which received imperial patron
age.2 

In contrast with the Chin court, the Mongol attitude towards reli
gions in the newly conquered territories was rather passive and indiffer
ent. Though some Mongol rulers later bestowed honors on certain reli
gious leaders, constructed temples and ordained new priests, none of this 
took place in the capital city during the early decades of the Mongol 
occupation. In fact, the threat to the survival of Buddhists as well as to 
the rest of the people was real and serious. After the Chin emperor Hsiian-
tsungg (r. 1213-1224) abandoned the capital city and fled to the south 
in 1215, under the Mongol invasion the former capital of the Chin dy
nasty fell into disarry. A contemporary writer has this description of the 
situation: "Bravos rose up amidst the unrest, people everywhere had no 
one to depend on."3 The situation for the Buddhists was even worse, as 
they lost most of their monastic properties and their novices, and many 
of their establishments were seized by the Taoists. Furthermore, the new 
rulers seemed very cool and unconcerned about the plight of the Bud
dhists at that time.4 

Most historians of Chinese Buddhism have paid much attention to 
Yin-chienh (1207-1257) as the Buddhist leader of this period, and have 
attributed to him all the Buddhist achievements during the predynastic 
phase of Mongol rule.5 However, that impression is quite misleading. It 
is true that Yin-chien was very influential in the Mongol court, but his 
influence was felt only from approximately 1230 onwards, twenty years 
or so after the Mongol occupation of Yen-ching. When the Mongol cav
alry subdued the Chin defenders in the capital city, Yin-chien was only 
a lad of thirteen years and just about to start his career. It was other 
Buddhists like Hsing-hsiu1 (1166-1246) and his associates who provided 
leadership during the difficult period of transition. 
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HSING-HSIU AND HIS GROUP 

Hsing-hsiu, also known by his title "The Old Man of Ten Thousand 
Pines" (Wan-sung lao-jen),j was the preeminent leader of the Chinese 
Buddhists when the Mongol forces subdued Yen-ch'ing. A native of 
Honan and the spiritual heir of the Ts'ao-tung* Ch'an master Hsiieh-yen1 

(i.e., Master Man,m d. 1206), he was highly acclaimed by his followers 
under the Chin dynasty. His reputation ascended to great heights when 
he was invited to the imperial palace and delivered a sermon to Emperor 
Chang-tsung in 1193.6 According to the record, when Hsing-hsiu arrived 
at the palace, the emperor received him in person, offered him a seat, 
and listened to the monk preach religious truth such as he had never 
heard before. In appreciation of Hsing-hsiu's discourse, the emperor be
stowed a silk robe on the monk, who was also paid homage by the palace 
ladies and officials. Precious donations were given, and an assembly for 
mass conversion was called. The Buddhist historians even hailed the event 
by claiming that "auspicious clouds appeared over the sky continuously 
for a few days. Thereafter the harvest came and people sang for happiness 
while traveling on the road."7 This cordial relationship between the Chin 
emperor and the monk continued for the next few years; and under an 
edict of 1197, the latter was appointed the abbot of Ch'i-yinn Chan 
Monastery, situated at Yang0 Hill. Thereupon, a hall of lotuses was con
structed for the monk, and the emperor visited the monastery and hon
ored the occasion with a royal poem.8 Also, Hsing-hsiu's eminence as a 
scholar and religious leader attracted brilliant disciples. Some of them, 
like Yeh-lu Ch'u-ts'aip (1189-1243), Li Ch'un-fuq (Li Fing-shan)r (1185-
1231) among the laymen, and Fu-yus (1203-1275), Chih-wen' (1217-
1267), Ts'ung-lunu (active thirteenth century) and a few others from the 
clergy, are good examples. 

After the Mongols took over the capital city, relations between the 
new authority and Chinese Buddhist monks were cool and indifferent. 
The Mongol rulers were no doubt preoccupied with military affairs and 
not yet ready to take new initiatives in government. On the Buddhist 
side, the leadership had lost the protection of the Chin court and had 
not yet established a new relationship with the conqueror. Under these 
circumstances, the Buddists were probably forced to adopt a wait-and-see 
attitude. Hsing-hsiu described his situation in a letter dated 1223 to Yeh-
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lii Ch'u-ts'ai, then an influential scribe-secretary and astronomer-astrol
oger: 

Since the military changeover . . . I have lived in retirement at Pao-en Monas
tery at Yen-ching [i.e., Ta-tu], and constructed a lodge there for myself, calling 
it "The Lodge of Leisureliness" (ts'ung-jung anv).9 

From this we know that the monk kept a low profile during the early 
years of the Mongol occupation. It is impossible to know whether the 
low profile was self-imposed or arose from Mongol indifference. But it is 
clear that he neither enjoyed the prestige he had had in the past, nor 
attempted to ingratiate himself with the new ruler. As he was a man of 
integrity, it seems unlikely that he would have resorted to improper means 
to advance himself. This attitude was quite consonant with the Confu
cian custom, as the name of his lodge, ts'ung-jung ("at ease" or "at lei
sure"), suggests.10 

Indeed Confucianism remained strong during Hsing-hsiu's time and 
the monk himself was well known for his knowledge of Confucian teach
ings. Nevertheless he was an earnest Ch an Buddhist of the Ts'ao-tung 
school, and though it is said that he "embraced both Confucianism and 
Buddhism," more importantly he is described as "adept and thorough in 
the teachings of that school."11 This assessment by a colleague of his has 
been verified by the words of the monk himself as well as by his disciple. 
When his disciple Yeh-lii Ch'u-tsai declared that it is proper "to govern 
the state by means of Confucianism, cultivate the nature by means of 
Taoism, and control the mind by means of Buddhism," the Master im
mediately criticized the remark as "tantamount to destroying the two in 
order to compliment the third," i.e., "subordinating Buddhism and 
Taoism in order to accommodate Confucian feelings."12 This clearly 
indicates that the monk, though broad-minded, never wavered in his 
religious commitment. Another instance of this is found in the work of 
Li Ch'un-fii or Li P'ing-shan, the other outstanding disciple of Hsing-
hsiu. Li wrote the Ming-tao chi-shuow (Collected Plaints Concerning the 
Way), which is the most significant Buddhist countercriticism of the Neo-
Confucian attack on Buddhism. The work was written under the influ
ence of, and encouraged by, the Master Hsing-hsiu himself.13 

Though the monk maintained a low profile during the early decades 
of the Mongol occupation, it should not be thought that he was entirely 
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inactive. As a Buddhist less attached to wordly affairs than the Confu
cians, he simply accepted the change of dynasties and concentrated on 
his writing and the training of his disciples. It was only later, when the 
situation of the former capital city became more stable, that he bagan to 
play a limited role in helping his colleagues and disciples to deal with 
the Mongol rulers. 

The most important work written by Hsing-hsiu during this period 
was the Tsung-jung (an) lux (Record of [the Lodge of] Leisureliness).14 

It is a collection of one hundred historical instances in which Ch'an 
masters attained enlightenment. The work was originally compiled by 
Cheng-chuehy (1091-1157) of Mt. T'ien-t'ung,2 and Hsing-hsiu en
larged it with critical notes and poems as well as instructions. When the 
work was completed, Yeh-lu Ch'u-ts'ai wrote a preface to the collection, 
which indicates that the work was done at the request of the monk's 
disciples and for the sake of their school. The preface is dated 1224, and 
this indicates that the work was compiled during 1218-1224, a period of 
uncertainty and difficulty.15 There is no doubt that this record of Hsing-
hsiu was not merely hagiographical exegesis, but an original interpreta
tion of the Ts'ao-tung tradition. His intellectual contribution through this 
book gave new vitality to Ch'an Buddhism. 

The warm reception of the Tsung-jung (an) lu encouraged Hsing-
hsiu and his associate. So the monk followed up the effort and compiled 
another book on the same subject in 1230. This book, Ch'ing-i /u a a 

(Requested Instructions), was originally compiled by Cheng-chueh, but 
Hsing-hsiu expanded it. It contained another ninety-nine instances of 
enlightenment in the Ch an school, and is regarded as a supplement to 
the former record. These two collections by Hsing-hsiu are the first sys
tematic expositions of Tsao-tung Ch'an Buddhism. Before that, the rec
ords of the Ts ao-tung masters were written on a more individual basis. 
Against this background, these two compilations may be seen as works 
that established the school tradition on firmer ground. Before this, the 
rising popularity of the kung-an in Ch an Buddhism had been repre
sented mainly by such works as the Pi-yen /u a b of the Lin-chiac school. 
It is true that the doctrine, style, and teaching techniques of Lin-chi 
Ch'an had proven attractive to many Chinese, yet the compilation of 
kung-an and their use in a textbook for Ch an Buddhism also helped the 
spread of the school. Thus its historical significance was noted by Yeh-
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\il Ch'u-ts'ai, who spoke of these two works as completing "the tripod 
among the three schools of Ch'an Buddhism" (san-tsung tingshih).ad 

The other two were the schools of Lin-chi and Yun-men.ae16 

The training of disciples was another important accomplishment of 
Hsing-hsiu during the early years of the Mongol occupation of Ta-tu. 
Eminent disciples destined to play important roles in the future were all 
trained by him during this difficult period. Yeh-lii Ch'u-ts'ai, Fu-yii, 
Chih-wen, and Ts'ung-lun are good examples. 

According to Yeh-lii, Hsing-hsiu was the only Master who attained 
the "Concentration of Self-existence" (ta-tzu-tsai san-mei)af and was able 
to make judgments in matters of subtle doctrine and thus preserve the 
genius of the Ts'ao-tung school.17 Yeh-lii also considered that the Master 
possessed all the good qualities and virtues of the other schools of Ch'an, 
yet was completely untainted by the defects of these schools. The quality 
of Hsing-hsiu's teaching was also testified to by his disciples. Yeh-lii writes 
that while away in Central Asia in the company of Chinggis during the 
Western campaigns, he dreamed of the Master and was touched by the 
remembrance of his untiring spirit and affections.18 

For two decades after the Mongols took over Ta-tu, and when un
certainty no longer cast a shadow over the future of the Buddhists, Hsing-
hsiu, it seems, still remained publicly inactive. This was probably not 
only because there was no demand for such activity on his part, but also 
because he preferred to concentrate on writing and training disciples. 
Except for a few instances, there are no reports of his public activity 
available to us. He yielded his leadership to masters such as Hai-yiin,ag 

and came forward himself only when the clergy were in danger. He per
suaded Hai-yiin, for example, to plead with the Mongol authorities to 
stop the reintroduction of the qualifying examinations for Buddhist clergy. 
It is also reported that he was active in the appointment of Fu-yii to be 
the abbot of the Shao-lin Monastery.19 

Among the disciples of Hsing-hsiu, Yeh-lii Ch'u-tsai occupies a 
special place since, as Chief of the Secretariat, he was the senior and the 
most influential non-Mongol official in the Mongol court, and he also 
had close connections with Buddhism during the early period of the 
Mongol establishment at Ta-tu. His personal faith and his advice to the 
Mongol rulers during the heyday of his career had an important influ
ence on the course of events. Therefore, many of his activities drew the 
close attention of Buddhist monks. 
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Though the life and thought of Yeh-lii Ch'u-ts'ai have been dis
cussed by Igor de Rachewiltz in an early symposium,20 the main concern 
of de Rachewiltz's paper was Yeh-lu's political career and ideology, not 
his activities and thought as a Buddhist. In the main, Yeh-lii was respon
sible for four significant developments in relation to Buddhism. 

The first was his role in the appointment of abbots to some key 
monasteries in North China, including especially his effort in relation to 
Master Hai-yun. According to the inscription of the Master, it was "in 
the year of wu-tzu [i.e., 1228] [that] the Chief of the Central Secretariat, 
the honorable Yeh-lii, Chan-jan chu-shih,ah recommended that the 
Master [Hai-yun] be invited to take charge of the Ch'ing-shouai Monas
tery. The request was granted."21 Most later biographers of Hai-yun have 
neglected to mention Yeh-lu's initiative and support of the monk. The 
biographies of the Master compiled by Nien-changaj (1282-1344?), Ming-
ho a k (1588-1640) and Ching-chual (1601-1654) respectively,22 all fail 
to mention this connection. Apart from this, Yeh-lii was also responsible 
for some other appointments to Buddhist monasteries in the provinces 
under Mongol control.23 Because of his influential position at court, his 
efforts in their behalf brought a favorable outcome for the Buddhists at 
Ta-tu. His support for them gave them a sense of security in times of 
uncertainty. 

Literary compilations are another contribution of Yeh-lii Ch'u-ts'ai. 
Most of the important Buddhist writings produced in his time were re
lated to him in one way or another. He wrote prefaces or colophons to 
many of the outstanding works compiled or written by his friends. The 
most well-known pieces are the prefaces to the Ts'ung-jung lu, Ch'ing-i 
lu and other works by Hsing-hsiu, as well as the Ming-tao chi shuo by Li 
P'ing-shan.24 His other Buddhist writings include epigraphical texts, rec
ords (chi) and also poems,25 many of which are preserved in his collected 
writings. 

The next contribution of Yeh-lii Ch'u-ts'ai to Buddhism was his 
advice to Chinggis Khan concerning the conscription of monks. Accord
ing to a Buddhist biography of Yeh-lii, before Chinggis launched his 
campaign against the Khwarezmian empire in Central Asia in 1219, a 
proposal had been made to the commanders of the expedition that the 
monks of Mt. Wu-t'ai and other Buddhist centers who were able-bodied 
and well-versed in military tactics be conscripted into the expeditionary 
forces. Yeh-lii contested the proposal strongly. He argued that those who 
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were faithful to their religion would observe the Buddhist precepts of 
non-killing, compassion, and forbearance. Should this be the case, they 
would protect the lives of other beings at the risk of their own, as had 
been taught by the King of Dharma (i.e., Buddha). What purpose would 
it serve to recruit them into the armed forces? If they did not follow their 
own doctrine and precepts, then they lacked commitment and failed to 
exemplify true practice. If they could act contrary to the teachings of the 
Buddha, how could they be counted on for loyal service to the ruler? 
Therefore, they should not be asked to join the expedition. The great 
Khan accepted his advice.26 Although it is not clear how many monks 
were spared from the proposed military service by virtue of Yeh-lu's in
tercession, this decision was undoubtedly an important one for the 
Buddhist clergy. There is no doubt that an overwhelming majority of 
Chinese Buddhist monks would have been reluctant to enter the Mongol 
military service, whether for conscientious or for selfish reasons. 

Another initiative taken by Yeh-lu relevant to Buddhist affairs was 
his proposal for examining the clergy. The proposal alarmed Yeh-lu's 
teacher Hsing-hsiu and the Buddhist leader, Hai-yiin, and in the end 
nothing came of it. Nevertheless, it shows that Yeh-lu's personal faith 
did not impair his judgement as a statesman. He thought that an exam
ination of the clergy would not only reduce their numbers and be bene
ficial to the economy of the empire, but would also raise the level of the 
clergy and reform the religious life of Buddhists.27 

Though Yeh-lu had no long acquaintance with Buddhism, through 
his study of Ch'an under Master Hsing-hsiu, his understanding of the 
tradition became very thorough and critical. He was able to perceive the 
historical task of Ch'an Buddhists at this time, and to persuade his Master 
to strengthen the Ts'ao-tung Ch'an tradition by compiling the Tsung-
jung (an) lu and C\iing-\ lu. This intention was clearly indicated in the 
colophon he wrote for Hsing-hsiu's Ch'ing-i lu. There Yeh-lu pointed 
out that among the three prevailing schools of Ch'an Buddhism at this 
time, the Lin-chi tradition was represented by the records of Chi-chieh lu 
and Pi-yen lu; and the Yiin-men Ch'an tradition was preserved in the 
Chueh-hai hsiian-luy yet the Tsao-tung Ch'an tradition had no kung-an 
collection to represent it. With this in mind he successfully persuaded 
the Master to compile these works, which came to be included in the 
Tripitaka and had a lasting influence on the later development of Chinese 
Buddhism. 
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Yeh-lu not only had an historical vision of the Ts'ao-tung tradition, 

but also had an analytical and critical knowledge of Ch an Buddhism at 
large. In one of the prefaces he had written, Yeh-lu stated that while he 
was attending Wan-sung in Ta-tu, he had the opportunity to examine 
"the principles of various schools."28 He found that "each of the schools 
had its own unique merit, but disadvantage followed advantage when the 
latter emerged."29 In his view, the intertwining of advantage and disad
vantage was a natural condition of all dharma (things or laws). What is 
this intertwining? Yeh-lu analyzed each Ch'an school as follows: 

In the school of Yun-men, the enlightened ones attain it out of [a paradoxical 
combination of] reticence and incisiveness (lit. "wisecracks," chin-cK iao);am and 
the deluded ones lose it out of discrimination and impulsiveness (shih-ching).an 

In the school of Lin-chi, the illuminated ones attain it out of headlong daring 
(lit. "steepness," chun-pa);ao and the obfuscated ones lose it out of recklessness 
(mang-lu).ai> In the Ts'ao-tung school, the wise ones attain it out of fine insight 
(mien-mi);aq and the stupid ones lose it out of [involvement in] minute details 
(lien-hsien).ar3° 

This is an astute analysis of Ch an Buddhism in North China, as it ex
plicitly points out the respective strengths and weakness of the three in
fluential schools. In Yeh-hVs view each of these schools has its unique 
approach and is capable of solving the religious problems of its followers. 
This capability may, however, turn into a weakness if it is overdone; that 
is, if it is pursued without regard to the attendant circumstances and 
conditions. The inclusion of Yeh-hVs own school and the pointing up of 
its characteristic weakness indicates the degree of objectivity and critical 
spirit achieved by Yeh-lu in his understanding of religion. 

As a disciple, Yeh-lu held the highest esteem for his master, Hsing-
hsiu, but this does not mean that their views were identical. We have 
seen Hsing-hsiu s criticism of the disciple, which reveals precisely the 
point of difference between the two. For Yeh-lu, the original teachings 
of the Three Sages were identical, though the style of the different schools 
(tsung-feng)as varied according to times and circumstances. He consid
ered that Taoism and Confucianism illuminated the Chinese classics from 
within and without, while Buddhism distinguished between appearance 
and emptiness through the teachings of the expedient and the real. In a 
poem he said that someone without adequate understanding might stress 
the differences among the three, while a wise man with a broader outlook 
would see the harmony among them.31 
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On another occasion Yeh-lu expressed his syncretic approach even 
more explicitly. He states: 

The Way of our Confucius is for governing the world, the Way of Lao Tzu is 
for nourishing the nature, and the Way of Buddhas is for cultivating the mind. 
This is a universal opinion, in the past as well as in the present. Apart from these 
[doctrines], the rest is all heresy.32 

This explicit statement provoked the Ch an Master's criticism of his dis
ciple. Yeh-lu, however, responded with an interesting explanation. In a 
later letter to his master, he said that his statement had been an "act of 
adaptation" (hsing-ch'uan)at and should not be construed as subordinat
ing the Buddhist Way. He further stated that the Confucian Way, though 
supposedly capable of governing the world, was inadequate for control
ling the mind, which actually means that it is merely the dregs of the 
Way. In order to support his explanation, Yeh-lii quoted from the Great 
Learning. He stated: "according to Tai's classic text those who wished to 
bring order to their state . . . would first rectify their mind. There is 
never a case wherein one's mind is rectified and yet the state remains in 
disorder. From this we know that the governing of the world is a byprod
uct of the controlling of the mind."33 This statement is significant be
cause, firstly, it deals with the relationship between the mind and gover
nance, and secondly, it connects the doctrines of Confucianism and 
Buddhism. His identifying of Buddhism with the control of the mind, 
and his giving precedence to the control of the mind over the governing 
of the world is a direct challenge to Confucianism. No wonder Neo-
Confucian thinkers of the subsequent period had to give such priority to 
the problem of the mind. Unless Confucianism developed a satisfactory 
philosophy of mind, the Buddhist claim to the superiority of their own 
philosophy of the mind would carry great force. 

HAI-YUN, THE NEW LEADER OF THE BUDDHISTS 

About two decades after Ta-tu came under the control of the Mongols, 
and at a time when Hsing-hsiu and other leading figures were lying low 
in their activities, the most active monk was Yin-chien, the well-known 
Hai-yun ta-shih.au Like Hsing-hsiu, the new leader was a Ch'an Bud
dhist, yet his personality, political connections, and contributions in many 
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ways differed from those of Hsing-hsiu. In the first place, Hsing-hsiu 
appears to have had a broad interest in Chinese religion generally, and 
displayed a remarkable literary and scholarly bent, while Hai-yiin seems 
to have been a man of action. In contrast to Hsing-hsiu's compilation of 
books and attention to the education of youth, Hai-yiin devoted himself 
more to the revival of Buddhist monasteries and to dealing with Mongol 
rulers and officials. As far as can be seen from the material in his biog
raphy, he wrote very little and produced no disciples of any great emi
nence. Liu Ping-chungav (1216-1274) is the only exception, and his 
contributions were political in nature rather than religious.34 

The source of Hai-yiin's influence was his early connection with 
Mongol officials. As the biography of Hai-yiin in the Fo-tsu li-tai t'ung-
tsaiaw is the most comprehensive account, modern scholars have con
stantly turned to it for its wealth of detail, yet it contains a number of 
mistakes, and the treatment of Hai-yiin's connection with the Mongol 
rulers is one example. According to this biography, the Master was 13 at 
the time Emperor Chinggis Khan was engaged in the campaign for the 
conquest of the world. The master then resided at Ning-yiian,ax and he 
saw His Majesty from amidst the crowd upon the fall of the city.35 As 
Kunishita Hirosatoay pointed out, this claim is contradicted by the offi
cial history.36 Now an inscription concerning Hai-yiin has been discov
ered which states that "when the Ning-yiian city first fell [into Mongol 
hands], the Master and his teacher Chung-kuanaz were both captured 
. . .37 and Emperor Chinggis, then in Samarkand, sent a messenger to 
the Grand Preceptor [Tai-shih, i.e. Mukhali (1170-1223)]. . . ." From 
this passage it is clear that Hai-yiin's first contact with the Mongols was 
not directly with Chinggis Khan. Nevertheless his early association with 
the Mongol rulers launched a successful career that provided a useful 
link between the Buddhists and the rulers of Ta-tu. 

Although at first Hai-yiin's connection with the Mongol court was 
quite limited, he gradually enlarged his contacts and achieved a high 
standing. His first significant involvement was with Chancellor Hsia-li.ba 

It is recorded that in the fall of 1233, Hsia-li was ordered by Ogodei (r. 
1229-1241) to go to Yen-ching on an official mission. As Hsia-li had 
heard of Hai-yun's reputation, he paid him a visit and received "pure 
commandments" (ching-chieh)hh or discipline for verbal and bodily con
duct from the master. Hsia-li was known for his stern attitude towards his 
subordinates, and therefore the officials of Yen-ching were fearful of him. 
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It was in such a context that Hai-yiin advised Hsia-li that "in the city of 
Yen very few people have survived the siege. . . . They resemble the 
grass and plants that remain after a bleak frost. They cannot revive unless 
the warm sun of spring appears."38 He further said that "people are the 
foundation of a country; how can a country be a country when there are 
no people?" He continued, "a humane and altruistic mind (jen-shu chih-
hsin)1*0 is the root of good government; the compassion taught by the 
Buddhas will be damaged should the sentient beings be left to suffer." 
The inscription states that "although the emissary could not accept this 
advice, he had high esteem for the admonition."39 This indicates the 
limits of Hai-yiin's influence, on the one hand, and the difficult situation 
with which the Buddhists were confronted, on the other. 

The next significant move of Hai-yiin was his protection of K'ung 
Yuan-ts'obd (1179?—1252?), a fifty-first-generation descendant of Confu
cius. In 1190 K'ung inherited the title Duke of Yen-shengbe from his 
father, who had been honored by the Chin ruler as a gesture of patronage 
toward Confucianism. When the Mongol army captured the Chin 
Southern capital, Pien,bf (modern Kaifeng) in 1233, K'ung lost his posi
tion and became a refugee. During this time, however, Yuan Hao-wenbg 

(1190-1257), the Chin literary celebrity, submitted a letter to Yeh-lii 
Ch'u-ts'ai pleading with him to seek out talented scholars and grandees 
among the refugees for employment in the new government. He pro
duced a list of fifty-four such individuals and K'ung Yiian-ts'o was one of 
them.40 Accordingly, Yeh-lii Ch'u-ts'ai accepted Yiian's plea and rescued 
a few score of former leading Chin scholars and grandees, including the 
fifty-first lineal descendant of Confucius. It was "upon Yeh-lii Ch'u-ts'ai's 
recommendation that K'ung was restored by an imperial edict to the title 
of Duke Yen-sheng and to his traditional privileges."41 According to the 
biography of Hai-yiin, however, the credit for this is due to Hai-yiin's 
persuasiveness. It is recorded that K'ung first went to Yen-ching and vis
ited the monk with a letter of introduction from the honorable Yen (i.e., 
Yen Shih,bh 1182-1240), then a myriarch commander at Tung-p'ing 
under the Mongol aegis. The monk then spoke of the matter to the au
thorities, enumerating the traditional privileges that had been accorded 
to Confucius' family. He explained the political significance of support
ing the ICungs and requested the authorities to restore the traditional 
honors and privileges to Confucius' descendants. As a consequence, the 
rank was restored and sacrifice to the sage was allowed to continue. In 



Chinese Buddhism in Ta-tu 387 

addition, Hai-yun secured the continuation of family sacrifices to Con
fucius' disciples such as Yen Hui and Mencius, and persuaded the Mon
gol authorities to extend tax exemption to students who studied Confu
cian classics.42 It is worth noting that Hai-yun invoked essentially the 
Confucian argument in recommending the restoration of Kung's heredi
tary title and privileges. 

Hai-yun's efforts to restore the privileges of Confucius' family are 
ignored by the Yuan shihbi as well as by modern scholars,43 yet evidence 
from Buddhist sources on the matter is quite substantial. After the Mon
gols' conquest of Pien, most of the leading Confucian scholars fled east 
and took shelter at Tung-p'ing.bj In desperation, they tried their best to 
present their case to the Mongol authorities through different channels. 
Yeh-lu aided their cause at the central court, while Hai-yun supported it 
at Ta-tu. 

The most important contribution of Hai-yun to the Buddhist com
munity at Ta-tu was his success in remonstrating against the reintroduc-
tion of the examination of the Buddhist clergy. The growth of the clergy 
population and its impact on the national revenue was a constant prob
lem to various dynasties in imperial China, and it was no different under 
Mongol rule. As early as 1229, soon after Ogodei was elected to the 
Mongol throne, he issued an edict ordering that Buddhist and Taoist 
monks below the age of fifty should pass an examination on the scriptures 
of their religions. Unless they could do this, they would not be qualified 
to remain in the clergy and would thus be subject to taxation.44 Accord
ing to one source, as stated in the biography of Kuo Pao-yubk he advised 
Chinggis Khan that "Buddhist and Taoist [monks] were of no benefit to 
the country and harmful to the people; they should all be banned."45 

The question of examining the clergy became more serious in 1235-36 
and it made the Buddhist clergy in Ta-tu increasingly worried.46 The 
matter was so urgent and worrisome that it forced even inactive leaders, 
such as Hsing-hsiu, to take up the cause. Buddhist leaders in the city 
visited Hai-yun and argued that any examination of clergy would be dis
astrous because religious teaching had long been suspended and most of 
the monks were illiterate. They jointly requested Hai-yun to intervene. 
It seems that Hai-yun was not at all certain whether he would be able to 
handle the affair successfully. His initial reaction to the request was cau
tious and diplomatic. On the one hand, he told the monks that they 
should urge their colleagues to attend the proposed examinations as the 
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imperial decision must reflect deep consideration of the matter. He also 
complained that monks at that time were "giving little attention to ob
serving the commandments and disciplines, had largely neglected to learn 
the ritual, and lived in a manner far removed from the Tao."47 Ob
viously this response was political in tone, more like the pronouncement 
of a government official who supported clergy examination than of a 
monk who opposed it. On the other hand, when he met the Mongol 
officials, his antiexamination stand was clear and unambiguous. The 
conversation between Hai-yiin and Hsia-li was sharp and incisive: 

The Chancellor said: "I have received a holy edict to send officials to take 
charge of the examinations on. the scriptures. Those who are able to read will be 
allowed to continue as clergy; and those who are illiterate will be ordered to 
return to the laity." 

The Master responded: "I am a rustic monk myself, I never look at scriptures 
and do not know a single word." 

The Chancellor asked: "If you cannot read, how could you become a senior 
monk?" 

The Master rejoined with: "Is the honorable Great Official able to read [the 
scriptures]?" 

(As this was uttered in the presence of many officials from different places 
and ranks, they were all shocked by the Master's retort.) 

The Chancellor again said: "What should be done?" 
The Master said: "How can the clergy be examined like young school boys? 

The state ought to encourage moral cultivation and worship the Three Jewels [of 
Buddhism], thus to revere heaven and extend the rule of the dynasty. . . ,"48 

His arguments successfully convinced Hsia-li and the latter reported this 
to Sigi-Khutakhu, the imperial messenger. As a result a compromise was 
arrived at, that "the examination would take place, but no candidates 
would fail."49 An edict was also issued, declaring the restoration of 
Chinggis Khan's policy towards the Buddhists, i.e., the clergy were ex
empted from taxation. 

According to Nien-chang, in 1236, the Mongol officials intended 
to brand people on their arms. Hai-yiin forcefully argued to Sigi-Khu
takhu that people are not cattle. If they have submitted to becoming 
subjects of the empire they will have no other place to go. It is therefore 
improper to brand them like animals. His intervention stopped the move.50 

Kunishita points out that bodily branding was a tribal custom of the 
Mongols, and should not be misunderstood as a deliberate insult to the 
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Chinese, as Hai-yun himself acknowledged to Sigi-Khutakhu.51 Yet 
whatever the justification of the Mongol's move might be, as far as the 
Chinese inhabitants of the capital city were concerned, Hai-yun's expres
sion of anxiety over the matter, and the position he took, certainly re
flected the Chinese sentiment. It can therefore be imagined that the 
monk's successful intervention won him respect among the local people. 

The Master himself received a few more honors in subsequent years: 
in 1237 the two empresses of the late Chinggis gave him the title of 
Kuang-t'ien chen-kuo ta-shihbl (The Master who Illuminates Heaven and 
Pacifies the Empire); and he was again ordained as Abbot of Ta-ch'ing-
shoubm Monastery in Yen-ching. Then in 1242 he was summoned by 
Khubilai Khaghan (r. 1260-1294) to his headquarters to give instructions 
in Buddhism.52 Thus, as time went on Hai-yun's official position im
proved. He became Registrar of Buddhist Clergy in 1247 with very gen
erous emoluments, and was called by Khubilai to Karakorum. His posi
tion as Registrar was once more confirmed when Mongke (r. 1251-1259) 
was elected to the throne in 1251. From the Buddhist viewpoint the new 
position held by the monk marked the highest point of the relationship 
between the Chinese Buddhists and the Mongols, as no other Chinese 
monk had ever held such a high position. As far as his achievements are 
concerned, however, it is only recorded that he secured for the Buddhists 
exemption of taxation and labor service in accordance with previous prac
tice.53 

One of the most important results of Hai-yun's association with 
Khubilai, however, was the recommendation of his disciple, Liu Ping-
chung, to the service of the latter. In years to come Liu was destined to 
play an important political role in the establishment and consolidation of 
the Yuan dynasty.54 Many aspects of the relationship between Hai-yun 
and Liu resemble that between Hsing-hsiu and Yeh-lii Ch'u-ts 'ai. Isofar 
as its benefits to the Buddhists are concerned, however, Liu's contribu
tion is dubious. While his influential position in the Mongol court must 
have made Buddhists feel secure, Liu's concrete support of Buddhism was 
much less apparent than Yeh-lu's had been. This was probably because, 
with his unique background and his shrewdness as a politician, Liu pre
ferred to act behind the scenes rather than befriend the Buddhists openly. 
He was moreover, a syncretist who dabbled in Taoism and Confucian
ism. His only known contribution to Buddhism, it seems, was his support 
of monk Chih-wen when he participated in the Buddhist-Taoist debate 
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on Hua-hu chingbn in 1258. Yet even in this debate his role was rather 
passive. He never acted as a spokesman for the Buddhist side, but be
haved more like an uncommitted neutral observer.55 Judging from his 
later interest in Taoism, one wonders whether his support for Buddhism 
was ever of a sectarian kind. Nevertheless while Liu gave little concrete 
assistance to the Buddhists, he did live up to the spirit of Buddhism. In 
the spirit-way epitaph composed by Wang Fanb0 (1202-1293) in Liu's 
memory, it is stated that: 

His Majesty [i.e., Khubilai] was divine in military matters with superb judgment, 
ever victorious over his enemies on the battlefield. Yet, deep in his mind there 
was humanity and love. The Venerable [i.e., Liu] often praised [His Majesty] by 
saying: "With Heaven and Earth to love life is a virtue; Buddhists regard com
passionate assistance to sentient beings as the Mind." There were innumerable 
lives saved through Liu's skillful help and protection.56 

It is also stated that before Khubilai's election to the throne, when he 
spent most of his time in his headquarters at Karakoram, many scholars 
traveled from afar to see the Prince. Many of them came with plans and 
recommendations designed to secure for themselves coveted positions. 
Liu alone never begged for anything. Whenever he was asked by Khu
bilai for advice, he always recommended qualified Chinese scholars for 
appointment. Consequently, many outstanding persons were recruited into 
Khubilafs service on his recommendation, and some of them contributed 
importantly to the establishment of the Yuan dynasty.57 

DEFENCE WITHOUT AND CONSOLIDATION WITHIN 

With the death of Hai-yiin, the Chinese Buddhists of Ta-tu lost their 
most experienced leader. Thereafter, no other Chinese Buddhist monk 
ever attained the high stature and had the strong influence on Mongol 
authorities which the late master had had. This situation largely arose 
from the change in attitude of the Mongol court, as the Confucian elite 
began to play a greater role in the civil service and Tibetan priests had 
control over religious affairs. In comparison with the Confucians and 
Tibetans, Chinese Buddhists no longer enjoyed a preeminent position at 
the capital. Even under these circumstances, however, the younger gen
eration of Chinese Buddhist leadership was still able to defend its religion 
from without and to consolidate its community within. 
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Of those who made an effort in this direction, Fu-yii, Chih-wen, 
and Ts'ung-lun were the most outstanding. Fu-yii was the senior of the 
three, and his contributions should be dealt with first. After he learned 
Chan Buddhism from other masters, Fu-yii joined Hsing-hsiu for "higher 
attainment" and worked under the Master's personal supervision for more 
than a decade. Soon after the demise of the Chin state in 1232, he was 
made abbot of the Shao-lin monastery and was called in for personal 
consultation by Khubilai while the latter was still a prince. In 1248, he 
was summoned to Karakorum by Ogodei Khan to preside over the Hsing-
kuo Monastery and he had an audience with the emperor. Impressed by 
his calibre, Ogodei appointed him Superintendent of Buddhist Teaching 
(Shih-chiao tsung-t'ung).bp It was under his administration that two 
hundred and thirty-six defunct monasteries were restored and assigned to 
monks and nuns.58 Fu-yii was the Buddhist spokesman in the 1258 de
bate with the Taoist representative. According to Hsiang-maibq (fl. 1291), 
as early as 1255, Fu-yii had instigated the debate by reporting to Prince 
Arig Boge, at Karakorum, that Taoists had "insulted" Buddhism by fab
ricating the story of Lao Tzu's conversion of the barbarians. A Buddhist 
source claims that Li Chih-changbr (1193-1256), the head of the Chang-
ch'un sect of Taoism, had participated in and lost the 1255 debate; a 
Taoist source confirms that Li was at Karakorum during that year, but 
makes no mention of the debate with the Buddhists at all.59 

The Buddhists claimed that they won the 1255 debate and that the 
Mongol court at Karakorum took action to restore the Buddhist properties 
occupied by the Taoists. Yet the disputes between the two, which were 
mainly over rights to monastic properties, dragged on through 1255 and 
1256.60 This led to the 1258 debate which Khubilai personally presided 
over at Karakorum. Fu-yii was the spokesman for the Buddhists, and 
Chang Chih-ching,bs (1220-1270) was the Taoist representative. 

The 1258 debate was an unfortunate event for the Taoists, as they 
were confronted by four opponents, i.e., Khubilai (who was more in
clined to favor Buddhism), the Tibetan priests, the Chinese Buddhists, 
and the Confucian scholars at court. Phags-pa (1239?-1280), the Tibetan 
Imperial Preceptor (Ti-shih),u played a crucial role in the debate. With 
his stature and influence in the Mongol court, his knowledge of Bud
dhism (especially its Indian and Tibetan background), and his sharp ques
tioning, he helped the Buddhists win the debate. Phags-pa's contribution 
to the debate with the Taoists has been vividly described in an inscription 
concerning him: 
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When the Taoists took the Shih chi (Records of the Historian) and other 
works as a reference in the hope that they might win the debate by showing the 
impressive number of books [on their side], Pandita Phags-pa, the Imperial Pre
ceptor, asked: 

"What is this book?" 
'This is the book of the rulers of privious dynasties," the Taoist replied. 
"You are now discussing religious doctrine," his Majesty said, "what is the 

use of referring to the rulers of previous dynasties?" 
"In our India (T'ien-chu) we do have such books [discussing religion]. Do 

you know them?" asked the Preceptor [Phags-pa]. 
"I have never heard of them", said the Taoist. 
"Let me recite from the Indian king Birnbisara's hymn in praise of the Bud

dha for you. It reads as follows: 

'None is comparable to Buddha in the heavens or the world, 
Nor in the ten worldly directions. 
I have seen all beings in the world, 
And none of them compares to Lord Buddha.' 

"When this hymn was uttered, where was Lao Tzu at that moment?" [The 
Imperial Preceptor asked.] 

The Taoist failed to answer the question . . . 
The Imperial Preceptor further questioned: 
"Has the Shih chi recorded the story of Lao Tzu's converting the barbarians?" 
"No, sir." 
"What is the scripture preached by Lao Tzu?" 
"It is the Tao-te ching." 
"Is there any other scripture apart from this"? 
"No, sir." 
The Imperial Preceptor then concluded: 
"As this event is not recorded in the Shih chi nor is it mentioned in the Tao-

te ching, the claim is obviously false. 
The Taoists were at a loss to carry on the argument. Yao Shu,bu the Secre

tary, declared: 
"The Taoists are defeated!"61 

Although Yao Shu (1203-1280), the Confucian scholar, had only a lim

ited and neutral role in the debate, the facts he presented to the court 

indirectly contributed to the Buddhist victory. For example, when he 

testified that the doctrines of humanity and righteousness (jen f)b v "are 

the teachings of Confucius," his statement, in fact, refuted the Taoists' 

claim that much of the Confucian moral teachings originated with Lao 

Tzu. Consequently, the Taoists again lost the debate. This led to the 

burning of forty-five Taoist texts, while seventeen Taoists were forcibly 
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converted to the Buddhist clergy, and two hundred and thirty-seven tem
ples under Taoist occupation were returned to the Buddhists.62 

Among the Buddhist participants, Ts'ung-lun and Fu-yu deserve 
special attention. Ts'ung-lun probably had the longest record of partici
pation in the controversies with the Taoists, including the final debate in 
1281. Fu-yii was the one who initiated the debate with the Taoists. He 
was also a good teacher and organizer. When Buddhist monks gathered 
at Ta-tu in accordance with an edict of 1271, one-third of the assembly 
were Fu-yu's disciples. His biographers paid high tribute to his ability 
and devotion to the teaching of young monks, saying: "In his guidance 
and support of young scholars there is never any letup."63 In many re
spects, his teaching has a poetic quality that is typical of Ch'an Bud
dhism. After he retired to Mt. Sung in his old age, he no longer attended 
social affairs, but engaged himself in the work of religious transmission. 
One episode may be quoted to show the spirit of Ch'an as well as the 
skill and quality of his teaching: 

A monk asked: 
"What was the intention of the Patriarch [i.e.., Bodhidharma] in coming 

from the West?" 
The teacher answered: 
"I will tell you when the Stalactite Mountain is nodding." 
"What is the Way upward to honor and veneration?" 
The Master answered: 
"Egrets in the sand-pit are distrubed by fishermen's songs. Flying out from 

the reeds, they leave no trace to follow."64 

The other Buddhist who participated in the debate with the Taoist 
representatives was Chih-wen, better known as monk P'u-an,bw another 
of Wan-sung's disciples and a personal friend of Liu Ping-chung. He was 
recommended to Khubilai by Liu, but declined the offer of a government 
position. He told Khubilai that he was interested in spreading Buddhism 
in the country, and not in gaining official position. However, after Khu-
bilai's campaign to Yun-nan against the Ta-libx kingdom in 1253, Liu 
Ping-chung again recommended his friend. Consequently, Chih-wen re
ceived the title of Fo-kuo P'u-an ta Ch'an-shihby and was appointed gen
eral supervisor of Buddhist affairs over several provinces, in which role 
he promoted and protected Buddhist interests with great zeal. Whenever 
Buddhist properites were encroached upon by members of other religions 
or local landlords, he made an effort to have the properties returned to 
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the Buddhists. Chih-wen had a role in the Buddhist-Taoist debate but it 
seems that it was not a major one; after this he withdrew from the scene 
and retired shortly before his death in 1267.65 

The two aforementioned leaders of Buddhism, besides participating 
in the Buddhist debate with the Taoists, had personal connections with 
Khubilai and had some influence in Mongol officialdom. Yet all these 
happened before Khubilai's enthronement. After Phags-pa became the 
State Preceptor (Kuo-shihf2, in 1260, the position of Chinese Buddhists 
in Ta-tu gradually declined. No Chinese monk ever attained high rank 
nor had the personal confidence of the Mongol emperor. Moreover, after 
the 1258 debate with the Taoists, the Tibetan priests, especially Phags-pa 
and his associates, often acted as judges before Khubilai. Under these 
circumstances, Chinese Buddhist monks seem to have become more cau
tious in their dealings with the Mongol court, searching for a way to deal 
with the Tibetans. This was necessary because, although the Tibetan 
priests and Chinese monks had some common traditions, in many re
spects Tibetan Buddhism differed from Chinese. The earlier confronta
tion between Ch'an monks and Indian Buddhists at Lhasa during the 
eighth century had already brought out this difference.66 

With this in mind, we should note an occasion on which the Chinese 
monks were summoned by Khubilai to explain Ch an Buddhism to the 
emperor and the Imperial Preceptor. The monk who gave the explana
tion was Ts'ung-lun, another disciple of Hsing-hsiu. This was a signifi
cant event philosophically and historically, though it has been left almost 
untouched by modern scholarship. In the biography of Ts'ung-lun,67 it 
is recorded that in 1272 an edict summoned him to the imperial palace 
to lecture on Ch an Buddhism. His lecture was based on the CKan-yiian 
cHuan0* (Explanations on the Source of Ch'an) by the Master Kuei-
feng (i.e., Tsung-mi,cb 780-841).68 He quoted from the book and stated 
that: 

Ch'an is an Indian term, its complete form is dhydna. The Chinese translated it 
as "thinking-subtle-cultivation" (ssu-wei-hsiu).cc It is also known as "quiet think
ing/' All these are a general designation of concentration-wisdom (samddhi-prajna). 
It means the source that is the true nature of the original enlightenment of all 
the sentient beings. It is called the Buddha-nature, and also known by the term 
Mind. . . ,69 

The text goes on to say that though the Mind itself is universal without 
any differentiation, yet different gradations do exist in the practice of 
dhydna meditation. The gradations are: (1) those who practice it in order 
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to be reborn into a higher caste, (2) the concentration practiced by ordi

nary people to achieve happiness, (3) the Hinayanist concentration for 

No-self, (4) the Mahayana concentration for twofold emptiness, i.e., No-

self and No-dharma, and (5) those who achieve sudden realization of 

one's own Mind as originally pure and free from defilement. In the latter, 

one has pure wisdom and the whole of the true nature within oneself; 

and if one practices the concentration with this realization, it is the su

preme concentration. It is also known as the cool and pure concentration 

of Tathagata, and what has been transmitted from [Bodhi] Dharma to 

later generations, one after the other, is this cool and pure concentration 

of Tathagata.70 The conversation went on as follows: 

The Emperor asked, "Formerly, when a question was asked, no answer was 
given in spoken word or writing. Why have you spoken thus in your present 
lecture?" 

The Master answered: 'The principle (li) itself is inexpressible in words, I 
am trying to explain it by citing concrete examples (shih)."71 

The Emperor asked: "Why is the principle inexpressible in words?" 
"Because the principle is united with the spirit (shen).cd It is like a man 

eating honey, who could say that the honey is purple or white if asked to describe 
its color, but if asked to describe its taste, would find it difficult to put this into 
words," the Master replied. 

The Emperor turned to the Imperial Preceptor [i.e., Phags-pa] and asked: 
"Is the reply right or wrong?" 

The latter said, "This is certainly no different from the most profound teach
ing of the Perfection of Wisdom." 

Then the emperor asked about the kung-ance of the C h a n par-

triarchs. The Master quoted the "banner and wind" kung-an72 of the 

sixth patriarch (i.e., Hui-neng,cf 638-713): 

"One evening when the wind was stirring up the temple banner, he heard 
two monks arguing. One said it was the flag that was moving, the other that it 
was the wind." The Sixth Patriarch said, "It is neither the banner nor the wind 
that is moving; it is only your own mind that moves."73 

The Imperial Preceptor [commenting on the kung-an] said, "It is really the 
wind and banner that move. Why is it said that the mind moves?" 

The master replied: "Because all things are nothing but the Mind only, and 
the ten thousand dharmas are nothing but Consciousness only. Is it not the Mind 
that moves?" 

The biography records that "the sharp debate continued until eve

n ing ." 7 4 

From a doctrinal viewpoint, the reference to Tsung-mi's CKan-yuan 
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ch'iian is interesting because some Ch'an monks had reservations about 
the work during the Tang period.75 Even in the Northern Sung, there 
was at least one influential monk of the Ch'an school who regarded Tsung-
mi as "a partisan of knowledge and understanding," and the work as 
"fraught with the language of contradiction. . . . It is no different from 
what one gets through vulgar gossip."76 One has to remember that these 
remarks were spoken by Tzu-ning,cg the abbot of the famous Ching-tech 

Monastery at Mt. Tien-tung. Now, it was about two centuries later that 
Ts'ung-lun lectured to the Mongol emperor and the Imperial Preceptor 
on this same book. This reflects the changed situation of Buddhism in 
Yuan politics. Tsung-mi's philosophy as presented in this book is, on one 
level, a dialectical understanding of conflict and harmony between doc
trinal and practical Buddhism and also among doctrinal sects themselves. 
On another level it attempts the same for sectarian practitioners. This 
dialectical understanding is known as ho-huiy

ci or "harmonization and 
consummation," which is achievable through comparative study. On the 
one hand it is through exclusive analysis that the differences between the 
schools are manifest; on the other, it is through inclusive syncretism that 
an understanding of their universality is established. When understanding 
is achieved through both these processes, one would have a universal 
view which negates sectarianism; and one would also have a particular 
preference as to the most suitable religious means, which would facilitate 
the work of salvation. This philosophy assigns each of the Buddhist schools 
a proper place, pointing out both the usefulness and limitations of each 
at the same time.77 

There is no doubt that such a philosophy served the Buddhist cause 
well during the Yuan period. This is because it connects doctrine and 
practice without difficulty, and because its tolerant attitude towards all 
sects would be helpful in reconciling and consolidating the Buddhists 
from within. It seems that Ts'ung-lun performed well before the em
peror, and as a result of this encounter, Tsung-mi's book appeared in a 
new edition, the four-chuan edition with prefaces contributed by Wei-
ta,cj Teng Wen-y(ian,ck and Chia Ju-chou,cl respectively, printed in 
1303.78 According to Teng, in the twelfth year of Chin-yuan (1275), 
Khubilai called Phags-pa and other eminent monks to the Kuang-han 
palace and asked questions about the essence of Ch an Buddhism. The 
monks presented the Ch'an-yuan ch'iian as their reply. The emperor was 
very pleased, so he ordered that printing blocks for the book be prepared 
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in order to transmit the book to future generations.79 Chia Ju-chou con
firmed the date of the gathering and gave more details. He claimed that 
in the first lunar month of 1275 Khubilai invited the Imperial Preceptor 
to the Ch'iung-hua0111 Island; Liu Ping-chung, the Grand Guardian, was 
also present. His Majesty thereupon summoned eminent monks in the 
capital, and asked them about the conflicting interpretations between 
Ch'an and doctrinal Buddhism. The late Master Hsi-an Y(incn and oth
ers, eight in all, gave answers to the questions raised in terms of the text 
of the CHan-yiian cKiian by Kuei-feng Tsung-mi, and these, it is said, 
greatly pleased the emperor.80 This story seems authentic but the date is 
definitely wrong. Liu Ping-chung passed away on September 20, 1274,81 

so there is no possibility that he could have been present at a meeting in 
1275. The event referred to is probably the 1272 encounter in which 
Ts'ung-lun was the spokesman, and the other monks played their part in 
the preparation of the printing blocks. In any case, Tsung-mi's philoso
phy had great influence on the Ch an Buddhists at Ta-tu, and the ac
ceptance of this philosophy also reflects the changing needs of the times. 

Two features of Ts'ung-lun's part in this debate are worth nothing. 
In the first place, the debate with Khubilai Khaghan and Phags-pa had 
earned him a reputation as a skillful speaker. In one of the prefaces to 
his book, Ts'ung-lun writes that he has "expressed in language the truth 
of the inexpressible. This will enable those who have never heard [the 
truth] to hear it." Someone has commented that "It is not that the Hon
orable Lun was so given to speech, but only that the Tao needed to be 
discussed. He therefore had no choice but to speak."82 Secondly, when 
the controversy was concluded, an edict was issued on December 2, 1281, 
ordering the burning of false Taoist texts such as the Hua-hu ching, at 
the Ta-min-chung Monastery in Ta-tu. Ts'ung-lun was given the honor 
of starting the fire and he did it with a hymn before he set fire to the 
Taoist texts.83 After it was done, he composed a poem on the spot, ex
pressing the Buddhist's gratitude for the imperial decision.84 

Ts'ung-lun is also known for his two compilations: one is called K'ung-
ku ch'uan-sheng00 (Echoes in the Empty Valley); and the other is Hsu-
fang hsi-fingcp (Stories Heard in the Vacuous Hall). These two works 
were originally composed by I-ch'ingcq (1032-1083) and Te-ch'uncr (1064-
1117), respectively, of the Sung dynasty. Ts'ung-lun enlarged upon the 
texts with his own appraisal in hymn form.85 The style and purpose of 
his writing closely followed those of his teacher Wan-sung. In this re-
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spect, Ts'ung-lun is the only monk who was a true successor to the lit
erary tradition of Wan-sung. 

THE DOMINANCE OF TIBETAN PRIESTS 

The formal establishemnt of the Yuan dynasty marks the beginning of 
the decline of Chinese Buddhist influence on the Mongol rulers. Though 
there was a new generation of leaders among Chinese Buddhists, none 
of them had a personality to match Hai-yun's nor connections with the 
Mongols comparable to his. In contrast with this, a new and powerful 
Tibetan Buddhist leader had emerged in the court, namely Phags-pa. 
Along with the difference in leadership, there was a change in the polit
ical atmosphere. As the Mongols faced the need to maintain their dom
inant position over the Chinese, it was natural for them to look to Ti
betan priests for religious leadership rather than rely on the Chinese. 

One may ask what attracted the Mongols to the Tibetans. Part of 
the answer is that the Tibetan form of Buddhism had many elements 
lacking in Chinese Buddhism, especially in Ch an Buddhism. The Ti
betan priests had impressed the Mongols by "the power, authority, and 
prestige of the religious hierarchy."86 The colorful ceremonies and su
perior magic in Tibetan religion appealed to the Mongol mind more than 
the subtle philosophy and unconventional conduct of the Ch'an Bud
dhists. Morever, form a racial viewpoint, the Mongols felt a closer affin
ity to the Tibetans. 

The one who built up Tibetan influence at the Mongol court was 
Phags-pa.87 He had joined Khubilai in 1253 when the latter was age 15. 
His position at the Mongol court had been helpful to the Buddhists in 
their debate with the Taoists in 1258. After the establishment of the Yuan 
dynasty in 1260 he was appointed the State/Imperial Preceptor and in 
1270 he created the Mongol script called the Phags-pa Script.88 In the 
biographical account of Phags-pa, written by the Han-lin academician 
Wang Fan, there is one paragraph which describes the honors enjoyed 
by the Tibetan monk as well as one of the reasons for his success in the 
Yuan court: 

In the eleventh year of Chih-yuan [1274], His Majesty [Khubilai] sent a special 
message to summon the Preceptor, and he returned to the capital at the end of 
the year. Upon his arrival, princes and lords, ministers and officials, scholars and 
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common people all went out of the capital to welcome him. People constructed 
a great platform for burning incense and presented pure offerings. An elegant 
umbrella of flowers covered the platform and great religious music was per
formed. All people knelt down at the reception. The streets which he passed 
through were all decorated with colored silks and ornaments. Thousands upon 
thousands watched and worshipped him as if a Buddha had appeared in the 
world. At that time the imperial armies had just successfully crossed the River 
[i.e., the Yangtze] with flying speed, and the empire was unified in a short time. 
Though it was achieved by the effort of the sagely king and virtuous minister; yet 
it was also due to the invisible assistance given by the Preceptor. . . ,89 

The "invisible assistance" mentioned above refers to the alleged magic 
power of the Tibetan priest. There was a similar story about an earlier 
instance when Khubilai deputed general Bayan (1236-1294) to attack 
South China, and the mission failed. The emperor then asked the Ti
betan priest Tampa why the protecting gods did not help. Tampa replied 
that "without an invitation to serve, a man will not go; except in response 
to a prayer, a Buddha will not speak." The emperor therefore prayed, 
and the Sung dynasty soon submitted.90 Miraculous powers claimed for 
the Tibetan religion were no doubt one of its great attractions for the 
Mongol ruler. 

The Chinese reaction to the dominance of the Tibetans might be 
characterized as a mixture of limited cooperation, passive acceptance, 
silent rejection, and a certain degree of resentful accommodation. Co
operation was limited to those matters in which some benefit may have 
accrued to the Chinese Buddhists. The best example is the cooperation 
between the Chinese and Phags-pa in the Buddhist-Taoist debate in 1258 
discussed earlier. Further evidence of cooperation between the Chinese 
Buddhists and Tibetan priests came in the form of praise for those priests 
who had made some contribution to the welfare of Buddhism. The case 
of Sarpa (d. 1314) is one example. It is recorded that during Khubilai's 
reign, "although offices [for the regulation of Buddhism] increased in 
number, discipline actually deteriorated." According to government reg
ulations, local officials were not supposed to interfere with clerical affairs, 
but abuses increased, especially in South China. It was in these circum
stances that Sarpa was deputed to South China on the recommendation 
of Phags-pa, to become the ̂ provincial director of clergy. "After he arrived 
there, he abolished the measures that he considered to be superfluous 
and harsh, and his policies were tolerant, so the people enjoyed peace."91 
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The Chinese Buddhists' attitude toward the office of religious affairs 
was generally passive. This was, of course, nothing new, although the 
confrontation with a new alien authority gave it a different dimension. 
An illustration of this is the attitude of the monk Wen-ts'aics (1241-
1302), an outstanding scholar in Hua-yen,ct who had become well known 
when he was the abbot of the Pai-macu Monastery at Lo-yang.92 When 
Emperor Temiir (Ch'eng-tsung, r. 1294-1307) built the Wan-shou 
Monastery on Mt. Wu-t'ai,cv Wen-ts'ai was offered the first abbotship of 
the monastery upon the recommendation of a Tibetan. The monk de
clined the offer, saying that he considered his abbotship at the Pai-ma 
Monastery already beyond his ability, so how could he be the abbot of 
the newly built imperial monastery? He concluded with the remark that 
"To overreach one's limitations in order to gain a high position will bring 
misfortune. To act without awareness is not enlightened. Confronted with 
these two temptations, I must respectfully decline the offer."93 

Sometimes, the silent and passive reaction to the Yuan rulers' deci
sion could be construed as a rejection. The best illustration of this is the 
reaction to a translation of a Sarvastivadin book of discipline, Ken-pen 
shuo-i-ch'ieh-yu-pu cKu-chia shou-chin yuan chieh-mo i-fan.™94 When 
the work was trnaslated into Chinese by Phags-pa in 1270, the Imperial 
Preceptor declared that the purpose of the translation was "to impart and 
promulgate the disciplinary rules over China."95 Yet in the spirit-way 
epitaph of Lien Hsi-hsiencx (1231-1280), a Confucian scholar-official of 
Uighur origin, it is said that Lien was pressed by the Emperor to receive 
the new disciplinary precepts from the Imperial Preceptor. The inscrip
tion states that "When he was told by His Majesty to receive the precepts 
from the Imperial Preceptor, to read the Buddhist scriptures, to open his 
mind and have his spirit and wisdom benefitted thereby, Lien replied 
that 'I am honored by your instruction, but we already have received 
Confucius' precepts long ago.' His Majesty asked, 'What precepts of Con
fucius?' He replied, They are the loyalty of ministers and the filial piety 
of sons.' " 9 6 Inspite of pressure from the Mongol court, the effort to 
impose this discipline imparted by the Imperial Preceptor on the Chinese 
Buddhist community probably had little effect. When this is contrasted 
with the impact of monastic rules compiled by Chinese monks, such as 
the Pai-chang ch'ing-kuei,cy97 the passive rejection by Chinese Buddhists 
of the rules imposed by the Tibetans becomes quite clear. 

The Mongol rulers' tendency to favor Tibetan priests incurred some 
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resentment among Chinese monks. The crimes and abuses committed 
by Yang-lien-chen-chia,cz such as looting the tomb of the Sung emper
ors and raping the Chinese women, etc., in South China are notorious 
in Chinese history.98 In the north too resentment certainly existed but to 
a lesser degree. In the biography of Liao-hsingda (d. 1321) it is stated 
that: 

At that time because Shih-tsu [Khubilai] favored and gave honor to the monks 
from the West, the number of their followers flourished. Some of them wore 
high caps ornamented with red feathers on top, and were accompanied by guards 
and horses with a lofty and arrogant manner when they were on the road. Their 
manners were comparable to those of lords and princes. No monk in the country, 
even the most famous, dared to be disrespectful to them. Some made obeisance 
by pulling at the clothes and touching the feet [of these Tibetan monks]. 

Seeing the situation, Liao-hsing commented before his followers: 

I have heard that a gentleman's love for the people is measured in keeping with 
proper decorum. How can one lower oneself by this kind of self-abasement? If 
one lowers himself, he must intend either flattery or deceit. I am striving for the 
Tao by myself. Why should I beg anything from them?" 

The compilation of the Chih-yuan catalogue of Buddhist scriptures 
(Chih-yuan fa-pao k'an-t'ung tsung-lu)dh affords a contrasting example 
of the Chinese Buddhists' acceptance of Tibetan dominance. It is a work 
of collaboration between the foreign and the Chinese monks with the 
Tibetan priests in command. The catalogue was compiled between 1285 
and 1287, under the direction of Khubilai. Only two Chinese monk-
scholars (Han-t'u i-hsueh)dc were named in his directive to be members 
of the editorial board.100 Apart from the standard bibliographic features, 
the catalogue had its special characteristics: first, every scripture men
tioned in the catalogue had been collated with the Tibetan collection of 
Buddhist scriptures. Annotations on each Chinese title were made to in
dicate whether it was identical to or different from the Tibetan version. 
This was done on the recommendation of the Imperial Preceptor and it 
may be regarded as symbolic of Tibetan dominance in scholarly matters. 
Second, many Chinese transliterations of Sanskrit titles were added to the 
translated titles in Chinese. For example, the catalogue has added the 
Sanskrit name Ma-ho po-lo-t'i-ya po-lo-mi-t'an su-t'an-lodd (Mahaprajna-
paramita-sutra) under the Chinese title Pan-jo pu.de It further explains 
that it was necessary to provide a Sanskrit title because the name was lost 
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when the Master of the Tripitaka (i.e., Hsiian-tsang, 602-664) translated 
the book into Chinese. A few Sanskrit terms till remained in translitera
tion because they were untranslatable. Comparison was therefore made 
with the Tibetan version, and notations rnade as to whether the title was 
available in Tibetan. If it was available in Tibetan, the Sanskrit translit
eration was given; if not, the Chinese title remained as it was.101 In other 
words, the Chinese Buddhist scriptures were verified by reference to the 
Tibetan collections. 

From a scholarly viewpoint, this was a laudable practice introduced 
into Chinese Buddhist scholarship; politically, it was evidence of Tibetan 
dominance. This political significance becomes more explicit when the 
handling of Phags-pa's own translations in the catalogue is considered. In 
these cases, neither the Sanskrit transliteration nor the Tibetan sources 
are referred to.102 This difference in treatment indicates that the authority 
and knowledge of Phags-pa were viewed as unquestionable. It is only the 
Chinese translations that were subject to verification. 

All these new translations of the Buddhist scriptures in the Yuan 
period up to that date were included in the collection of the Ta-tsang 
chingd{ (Tripitaka). The Chinese Buddhists' acceptance of the catalogue 
and the new translations was probably customary since they took any 
effort to edit and collect Buddhist scriptures as indicating support of the 
religion. Morever, there are quotations in the catalogue where adjectives 
favorable to previous Chinese dynasties remain intact. Thus, designations 
such as "The Great T ang" (Ta T'ang),dg and especially "The Great Sung" 
(Ta Sung),1111 are still retained in it.103 

CONCLUSION 

The Chinese Buddhists in Ta-tu had been confronted with a new and 
serious situation at the beginning of the thirteenth century. Their reli
gious life was threatened, monastic properities were occupied by the 
Taoists, and there was uncertainty with regard to the new Mongol rulers. 
The Buddhist leaders reacted to the circumstances with patience and dil
igence, not only surviving but even, to some extent, prospering during 
this transitional period. They were able to maintain their religious life, 
continue the transmission of teaching, recruit new novices and regain 
properties occupied by the Taoists. Moreover the Buddhists were not only 
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able to serve their own purposes, but even to help the Confucian schol
ars, officials, and common men of Ta-tu at crucial moments. 

The Buddhists' assistance to others might raise a question as to 
whether the Ta-tu Buddhists saw themselves as Buddhists first or as 
Chinese first. There is no clear answer to this, partly due to the fact that 
Buddhist tradition had always regarded helping people in general as a 
principal aim, and partly because the capital city had been under foreign 
rule since long before the Mongol conquest. Moreover, whatever the 
reasons might have been for their assistance to other groups, by their 
nonsectarian attitude they must have increased their prestige and influ
ence among the masses of the region. 

What are the reasons for the Buddhist success during this period? 
The first reason would seem to be the quality of Buddhist leadership. 
Taking Hsing-hsiu as an example, his courage and integrity were highly 
respected by all. When the Chin emperor Chang-tsung visited Hsing-
hsiu s temple, the latter refrained from the corrupt custom of giving pre
sents to the throne; and when he accepted royal gifts, he refused to kneel 
down as the imperial messenger instructed him to do.104 One may also 
recall his "wait and see" attitude when the city was occupied by Mongols. 
In the case of Yin-chien, his appearance was described as "dignified"; he 
"feared nothing and his conversational gifts were extraordinary."105 Among 
the lay Buddhist leaders, Yeh-lu Ch'u-ts'ai created a favorable impression 
with his frankness in replying to Chinggis Khan as well as with his phys
ical appearance, magnificent beard, and sonorous voice.106 Liu Ping-
chung also struck Khubilai by his knowledge and insight.107 Their per
sonal qualities may have differed from one another, yet their personalities 
impressed the Mongols deeply. As a result, the Buddhists of Ta-tu were 
able to establish communication with Mongol rulers and officials and 
gain their respect in the predynastic phase of Mongol conquest. 

A second reason for their success was the scholarship of the Buddhist 
leaders. Most of the high-ranking monks were well known for their 
knowledge of the school to which they belonged, and some of them, 
especially Wan-sung, Hai-yiin, and Ts'ung-lun, were good scholars of 
the Chinese tradition in general. This broad knowledge enabled them to 
offer appropriate responses whenever the occasion demanded, and to make 
a wide appeal to other religions, hence gaining respect from the public. 

A third reason for their success, though a passing one, was the Mon
gol attitude towards Buddhism. When the Mongols first conquered the 
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city, there seems to have been no definite official policy on religions. As 
time went on, liberal support for all major religions was practiced on an 
ad hoc basis. Later, when more Chinese territory came under Mongol 
control, and stronger Buddhist leadership appeared, the Mongols had to 
appoint officials to deal with the situation. The appointment of Yin-chien 
to head the Buddhists and of Li Chih-ch'ang to head the Taoists, are 
examples of this.108 Apart from the desire to control things, the Mongols 
also expected to derive spiritual benefits from the conduct of religious 
services. The biography of Yin-chien (Hai-yun) records that during his 
first meeting with Khubilai the Prince explicitly asked the monk: "Is there 
any law in Buddhism that would bring peace to the world?" The answer 
of the monk was affirmative. He said that the peace of the world de
pended on the happiness of the people, and the happiness of the people 
depended on man's policies and Heaven. Both man and Heaven are not 
separate from the mind, though man does not know the distinction be
tween the two. Buddhism teaches the distinction and thereby enables 
man to apply correct policies. This answer is far from the orthodox line 
of Buddhism, but it does show how shrewd the monk was in presenting 
Buddhism as useful to the eager Mongol prince. In answering another 
question, the monk advised Khubilai that he should perform all the mer
itorious acts of a king as prescribed in the Buddhist scriptures; that he 
should search for virtuous men (ta-hsien)m and great Confucian scholars 
(shuo-ju)di to assist the king; and that Buddhism should be recognized as 
the highest religion among the three Chinese traditions.109 When this is 
read in the context of the Mongols' sponsorship of religious festivals and 
ceremonies with the aim of securing benefits for the empire, the political 
significance of the Mongols' support of Buddhism becomes more clear.110 

The success of Buddhists during the period was, however rather lim
ited. They succeeded in adapting themselves to the new situation but 
solved only some of the problems that arose. Having no plan of their 
own, they accepted what befell them, made some adjustments, but were 
unable to improve the situation appreciably. They made themselves 
available to serve the Mongols in religious ceremonies and administra
tion, and got some benefits in return, but were not in a position to influ
ence Mongol policy. This is especially clear with the establishment of 
the Yuan dynasty, from the reign of Khubilai Khaghan onwards, when 
the Chinese Buddhists helplessly watched the rise and domination of Ti
betan priests in the government. 



Chinese Buddhism in Ta-tu 405 

One may well ask: beyond their mere physical survival what spiritual 
progress did the Chinese Buddhists in Ta-tu make during this period? 
And, what mark did they leave on the history of Chinese Buddhism 
overall? The most important achievement of the Buddhists was the main
tenance of Buddhist schools in Ta-tu which provided instruction in the 
religion. Apart from this, monks like Hsing-hsiu and some of his disciples 
also made original contributions to Ch an Buddhism. Hsing-hsiu is well-
known for his doctrine of "reality and illusion are not two, things (shih)dk 

and principle (/i)dl mutually illuminate each other" (chen-wang pu-erh, 
shih-li shuang-chao).am111 Ts'ung-lun's deep understanding of the differ
ent approaches and common end of Ch an schools, and his appreciation 
of Tsung-mi's philosophy, helped the Buddhists develop a more harmo
nious relationship among themselves. His reference to different Ch'an 
masters, including some of the schools other than his own, shows his 
open-mindedness in religious thought.112 The books on Tsao-tung Ch'an 
Buddhism compiled by Hsing-hsiu and Ts'ung-lun had a lasting influ
ence and were of historical significance. The works completed the literary 
development of the so-called "five houses" of Chan Buddhism in China. 
Without these Yiian collections, the picture and the place of Ts'ao-tung 
tradition in Ch'an Buddhism would be seen quite differently. 

The compilation of Ch an Buddhist writings marks one of the trans
formations of the tradition. Though Ch'an Buddhism insisted that the 
written word cannot be entrusted with the transmission of religious truth, 
as time went on Ch an established a literary tradition of its own. This 
tendency, beginning in the T ang dynasty, continued throughout the Sung 
period, and then the Yiian compilations made their own contribution to 
this development. His own understanding of the transformation is ex
pressed by Ts'ung-lun in these terms: "Principle is manifested through 
language, and without language the ultimate truth would become unat
tainable. Language does not go beyond principle, and without principle 
language cannot fulfill its proper end."113 Thus Ts'ung-lun distances 
himself from the distrust of literature found in early Chan monks, and 
gives qualified approval to literary scholarship. In his book he confesses 
his astonishment over the breadth of experience and depth of insight 
expressed in the poems of Tu Fudn (712-770). He comments that "If 
secular literature can attain so much, how much more should our true, 
supreme and wonderful Tao do for the liberation of the world?"114 In 
other words, not only are language and literature necessary to express 
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religious truth, but religious writings should be able to achieve greater 
breadth and depth than secular ones. 

This relatively open attitude of Ch an monks not only was extended 
to other sects of the Buddhist religion, but was found also in their con
stant reference to other Chinese philosophical works, especially Taoist 
and Confucian texts. This is true of the books compiled by Hsing-hsiu, 
and especially of those by Ts'ung-lun. This reference to other teachings 
should not, however, be understood to mean that Buddhists had em
braced other faiths at the expense of their own religion; it only indicates 
that they recognized the usefulness of other writings as expressive of the 
understanding of religious truth. This relative open-mindedness was also 
found in Hsing-hsiu's lay disciples, Li P'ing-shan and Yeh-lu Ch'u-ts'ai. 

In his criticism of the Neo-Confucian philosopher Chang Shihd0 

(1133-1180), Li claims that the Neo-Confucian concept of "the total 
Mandate of Heaven" is what the Buddhists called "the Mind."115 He 
further pointed out that Neo-Confucian terminology can all be traced to 
Buddhist and Taoist sources. Similarly, Yeh-lu also considered that "the 
doctrines of the Three Sages had a common origin, and that the different 
traditions of their schools developed only to meet the exigencies of the 
times."116 Believing that the ends of Confucianism and Buddhism are 
the same, he sees the differences between them as being merely in the 
practical order. He urged the followers of the two schools not to ridicule 
each other because the Confucian teachings of rites and music and 
Buddhist doctrines of cause and effect represent merely terminological 
differences (chia-ming).dpU7 Though there was constant reference to other 
religions and occasional equating of certain concepts among the three 
Chinese traditions, what emerged was still far short of a systematic phil
osophical synthesis. Nevertheless this interaction between Buddhism and 
other traditions served to foster a degree of mutual appreciation, and to 
lessen hostility at least on the philosophical level, if not on the institu
tional. 

In Yuan Buddhist thought the focus is on the doctrine of Mind. 
Though always central to Buddhist thought, the concept of Mind devel
oped a Ch'an coloration during this period. This is reflected in the fre
quent reference to the thought of Tsung-mi by Yuan and Ming thinkers. 
According to Tsung-mi, "all the sentient beings possess the emptiness of 
True Mind (chen-hsin),dci and the Nature is originally pure from the be-
ginningless past."118 He further states that "the Mind is clear and bright 
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without any obscurity, self-knowing clearly and distinctly. It will remain 
imperishable throughout future time." This Mind, though absolute, is 
still subject to defilement when thought arises, but whether one becomes 
deluded or enlightened, the Mind itself never changes.119 This was ex
pressed by Hsing-hsiu in terms of the nonduality of "reality and illu
sion."120 And this seems to be the reason why Yeh-lii Ch'u-ts'ai could 
believe that "the Way of Buddha is for cultivating the Mind" while at 
the same time Confucianism, "though inadequate for controlling the 
Mind, is for the governing of the world."121 

With this emphasis on the absolute Mind, the balance of under
standing and practice in religious life, and the appreciation of other reli
gions, Yiian Buddhism passed on a living tradition to Ming thinkers and 
contributed to the syncretic tendency in later Chinese thought.122 
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Chun-fang Yii 

Chung-feng Ming-pen 
and Ch'an Buddhism 
in the Yuan 

INTRODUCTION 

LIKE THE LIAO and Chin, the Yuan dynasty also supported Buddhism. 
The Mongols who conquered China and established the Yuan dynasty 
were originally followers of shamanism, a pantheistic animism widely 
practiced by the nomadic peoples of north Asia. But when the Mongols 
came into contact with Tibetan Lamaism (the Sa-skya-pa sect) they were 
much attracted by the magical powers and impressive rituals of the new 
religion. When Khubilai became the Khaghan in 1260, he named Phags-
pa (12397-1280) the Imperial Preceptor (Ti-shih);a and declared Lama
ism the state religion.1 

In the eyes of later historians, the Yuan dynasty stood out as a period 
when Buddhism received particular patronage. The Yuan shih devoted 
chiian 202 to an account of Buddhism and Taoism ("Shih-Lao chuan").b 

Aside from the Wei shu, (History of the [Northern] Wei) this is the only 
other instance in which a monograph on Buddhism and Taoism was 
accorded a place in an official dynastic history. The preface says: 

The religions of Buddhism and Taoism have been practiced in China for more 
than a thousand years. Their ascendance and decline have often been connected 
with the likes and dislikes of rulers. Therefore, it is noticeable that during the 
Chin, Sung, Liang, and Chen, Buddhism was most conspicuous, whereas the 
same was true of Taoism during the Han, Wei, Tang, and Sung. With the rise 
of the Yuan, Buddhism was richly patronized. Furthermore, the power of the 
Imperial Preceptors was unparalleled. Taoist magicians, making use of their pray
ers and sacrifices, took advantage of the times and flourished. But [compared to 
the Buddhists] the Taoists had only one tenth of [their influence].2 

After describing the career of Phags-pa, creator of the Mongol script un
der Khubilai, the activities and imperial patronage of some twelve other 
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Lamaist Imperial Preceptors under subsequent rulers are given. The Ming 
compilers marveled at the special treatment bestowed on these powerful 
lamas. They remarked, 

In one hundred years, there was no limit to the extent the court respected and 
trusted them. From the emperor and empress down to the imperial concubines 
and princes, all accepted the Buddhist precepts and paid obeisance to the Precep
tor. During formal meetings, when all ministers and officials stood in rows, the 
Imperial Preceptor alone was permitted to sit on a special seat at the side [of the 
Khaghan].3 

Several scholars have studied the unique institution of the Imperial 
Preceptor during the Yuan.4 In short, an Imperial Preceptor was the head 
of Lamaism, the state religion of the Mongols, as well as the chief leader 
of the Chinese Buddhist sangha. He was regarded as the ecclesiastical 
head of the Yuan empire, just as the Khaghan was its political head. He 
had the overall administrative authority over Tibet. He could -Older a 
general amnesty by petitioning to the Khaghan.5 Finally, unlike earlier 
dynasties, when only the emperor had the right to bestow titles on out
standing monks, the Imperial Preceptor during the Yuan had this same 
prerogative and thereby further signaled his independence. 

When the lamas received such trust and patronage, abuses of power 
occurred. The 'Shih-Lao chuan" recorded with meticulous detail the in
famous deeds of a Yang-lien-chen-chia,c who was the highest Lama 
official in South China, with the title of "Superintendent of Buddhist 
Teaching South of the (Yangtze) River" (Chiang-nan tsung-she chang 
Shih-chiao)d during the reign of Khubilai.6 

In Crrien-tang and Shao-hsing, he dug up some 101 graves of the Sung royal 
family as well as those of Sung ministers. He killed four civilians. He accepted 
numberless pretty women and jewels from people. Moreover, he robbed and stole 
a lot of treasure which included: 1,700 ounces of gold, 6,800 ounces of silver, 9 
jade belts, 111 pieces of large and small jade objects, 152 miscellaneous precious 
objects, 50 ounces of large pearls, 116,200 ting of cash, 23,000 mou of rice field. 
He shielded 23,000 households of ordinary people from paying taxes.7 

On the economic side of Lamaism, we are supplied with statistics of 
extravagant spending: 

[During the reign of Ayurbarwada] in Yen-yu 4th year (1317), the Commissioner 
in Charge of Religious Affairs (hsuan-hui shih)e reported the ingredients in units 
of catties required for Buddhist rituals conducted in the palace chapel in each 
year amounted to 439,500 catties of flour, 7,900 catties of oil, 21,870 catties of 
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ghee, and 27,300 catties of honey. During the thirty-year Chih-yuan reign [of 
Khubilai Khaghan, i.e., 1264-1294], each year some hundred and two rituals 
for worshipping and sacrificing to Buddhas were observed, but in the Ta-te 7th 
year (1303) under Temur, the number was increased to more than five hundred.8 

The Ch'ing historian Chao If (1727-1814) wrote about the "ex
cesses" of Yuan emperors in their patronage of Buddhism. Citing the 
number of monasteries built and statues cast, he stated that the cost of 
religious construction projects exceeded that of building imperial villas 
and detached palaces. Cataloging the yearly expenditure, he calculated 
that the expense of conducting Lamaist rituals went beyond officials' 
salaries and soldiers' pay. Pointing out the frequent amnesties for the sake 
of achieving religious merit, he felt that the lamas exercised their power 
more arbitrarily than a powerful general or an insubordinate minister. 
Chao I then sternly concluded, "Since lamas controlled the policies of 
the Court and wasted the wealth of the empire, it was no wonder that 
critics have said that half of the Yuan empire was lost in the hands of 
monks. This should serve as a lesson."9 

Perhaps reflecting the interests of these traditional historians, most 
studies of Yuan Buddhism have centered upon the institutional, legal, 
and social aspects of Buddhism.10 The relationship between the court 
and Buddhist monks, Lamaist as well as Chinese, has also attracted some 
scholarly attention.11 As Nogami Shunjo rightly pointed out, there has 
been a tendency among scholars to confine their attention to Lamaism 
when they deal with Buddhism in the Yuan, and the relationship be
tween Lamaism and what he calls "Han Buddhism" has remained a 
scholarly blind spot.12 However, "Han Buddhism," or the indigenous 
Chinese Buddhist tradition itself, has remained little explored.13 

The imperial patronage of Buddhism was in fact extended to the 
Chinese sangha in South China.14 Chinese Buddhists in the Yuan were 
classified as in the Sung, into three schools: Meditation (Chyan),g Doc
trine (Chiao),h and Discipline (Lii*).115 Chan was represented by only 
Lin-chi and Ts ao-tung, the other three Ch an schools having declined 
by this time. The Doctrinal schools included T'ien-t'ai, Hua-yen, and 
Fa-hsiang. Among them Hua-yen was the strongest, having received much 
stimulus during the Chin from the support given by the eminent Chan 
master Wan-sung Hsing-hsiuj (1166-1246).16 During the Yuan, three 
monastic codes corresponding to the three types of Buddhist monasteries 
were compiled: Hsing-wuk wrote the Lii-yuan shih-kuei1 (Rules for Lii 
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Monasteries) in 1325, Te-huim (1142-1204), compiled the Pai-chang 
cKing-kuei ch'ung-pienn (Revised Edition of the Pure Rules of Pai-chang)17 

in 1335, and Tzu-ch'ing° published his Tseng-hsiu Chiao-yuan ch'ing-
kuei11 (Extended Edition of the Pure Rules for Monasteries of the Doctrine 
School) in 1347. Buddhist historiography also made some progress in the 
Yuan. Nien-ch'ang" (1282-1344?) wrote the Fo-tsu li-tai fung-tsair 

(Comprehensive Records of Buddhist Patriarchs in Successive Genera
tions) in 1341, Chueh-ans (1286-1355), wrote Shih-shih chi-ku-liieh1 (Brief 
Compilation of Buddhist History) in 1354, and Pu-tuu (1259-1340), in 
order to differentiate the Pure Land from other heterodox popular move
ments such as the White Lotus and White Cloud, had earlier compiled 
the (Lu-shan) Lien-tsung pao-chieny (Precious Mirror of the Lotus Sect 
[from Mt. Lu]) in 1308. 

The Chan school, however, was the most important. Some of the 
Ch'an masters of the Yuan showed concerns similar to those of their 
predecessors in the Sung: they emphasized what was unique in Ch'an, 
but they also advocated harmony between Ch an and other Buddhist 
schools, both the philosophical schools and the Pure Land. They be
lieved in the truth of Buddha, but they were open to Confucianism. 
They placed the highest premium on awakening, but they were also strong 
upholders of the monastic discipline, believing that only through a dis
ciplined life could one finally reach a breakthrough to awakening. Chung-
feng Ming-penw (1263-1323), whose life covered the major part of the 
Yuan, exemplified these tendencies. 

LIFE OF CHUNG-FENG MING-PEN18 

Chung-feng Ming-pen was the inheritor of a distinguished Ch an lineage: 
he was the eighteenth-generation heir of Lin-chi. His master was Kao-
feng Y(ian-miaox (1238-1295), who achieved great repute as a serious 
Ch'an master after he had sat in solitary retreat for seventeen years in a 
place called "Gate of Death" (ssu-kuan)y on Mt. T'ien-mu in modern 
Kiangsu. Kao-feng in turn inherited the dharma from Hsueh-yen Tsu-
ch'inz (1214-1287), the disciple of Wu-chCin Shih-fanaa (1178-1249).19 

These monks all belonged to the Yang-ch'i branch of the Lin-chi school, 
which split into two branches early in the Northern Sung dynasty under 
two influential monks: Yang-ch'i Fang-huiab (992-1049) and Huang-lung 
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Hui-nanac (1002-1069). Early on the Huang-lung branch was very strong, 
counting among its followers prominent literary figures and statesmen 
such as Su Shih (1036-1101), Huang Ting-chien (1045-1105), Wang An-
shih (1021-1096), and Chang Shang-yin (1043-1121). However, it was 
eclipsed by the Yang-ch'i branch in the Southern Sung dynasty, around 
the time of Yiian-wu ICo-ch'in™1 (1063-1135), author of the celebrated 
Pi-yen lu (The Blue Cliff Records) and a leading patriarch of the Yang-
ch'i lineage.20 Yiian-wu had five disciples, among whom Ta-hui Tsung-
kaoae (1089-1163)21 was most famous. Chung-feng Ming-pen and his 
predecessors were the lineal heirs of Hu-ch'iu Shao-lungaf (1077-1136)), 
another disciple of Yiian-wu and a fellow monk of Ta-hui. 

Monks belonging to this lineage of Ch an Buddhism were noted for 
their intense concern with the proper pursuit of cultivation and advocated 
the use of kung-an ag as the most effective way to reach awakening. Un
der this teaching the so-called kung-an Gtian or k'an-hua CKany

 ah which 
emphasized dwelling upon the hua-t'ou a i (the critical phrase in a kung-
an) as the focal point of a Chan practitioner's training, came to full 
development. For these monks, kung-an came to represent the true es
sence of the Ch an vocation. Yet interestingly, together with the height
ened sense of self-consciousness of what uniquely was Ch'an, there was 
also a tendency toward the notion of the "universalization" of Ch'an. In 
other words, for these monks, there was really no contradiction between 
Ch'an and other Buddhist schools. On the contrary, Ch an, in replicating 
the experience of the religious awakening of Buddha, actually were viewed 
to contain the other Buddhist schools, which were systems of explaining 
the Truth revealed in the same religious experience. The "universaliza
tion" of Ch'an was also manifested in its confident stance vis-a-vis non-
Buddhist teachings. Yang-ch'i Ch'an had its home base in Kaifeng 
(Honan), former Northern Sung capital, and from the beginning had 
close ties with the political and intellectual elites of the day. Since these 
Ch an monks attracted followers from among the Confucian literati, it 
was natural for them to compare Buddhism with Confucianism. Conse
quently, they were frequently engaged in a kind of ecumenical dialogue. 
When one reads these discussions, one is often struck by the note of 
authority which pervaded them. They were not apologists for Buddhism. 
They did not feel it necessary to justify Buddhism. Even though not all 
Ch'an monks would be so blunt, many of them probably would have 
shared the sentiment of Hai-yiin Hsing-hsiuaj (1202-1257). When asked 
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by Khubilai to rank the Three Teachings, he reportedly answered: "Our 
Buddha is the most excellent among all sages, the Buddha Dharma is the 
most real among all teachings, and only Buddhist monks harbor no de
ceit among men. Therefore, it has been the case from ancient times that 
Buddhism was the highest among the Three Teachings."22 

In many ways Cung-feng Ming-pen was a true heir of the Yang-ch'i 
tradition. He was the youngest of seven children born to the Sunak fam
ily. During his grandfather's time, the family moved from Hangchow to 
Ch'ien-t'ang. On the eve of his birth, his mother dreamed of the Bud
dhist monk Wu-men Kaial arriving at the house with a lantern.23 He was 
a very serious child, delighting in sitting in the lotus position and singing 
Buddhist chants from the time he was a mere toddler. When he played, 
he was always pretending to officiate at Buddhist services, which greatly 
astonished the neighbors. He started school at age 7, reading the Analects 
and Mencius, but before he could finish the latter, at the age of 9, his 
mother passed away and he stopped attending school. From 15 on he 
began to set his heart on leaving the householder's life. He observed the 
five precepts for a Buddhist layman, and recited daily the Lotus Sutra, 
Sutra of Perfect Enlightenment (Yuan-chiieh ching)am and the Diamond 
Sutra. He also practiced austerities: making burn marks on his arm in his 
fervent worship of the Buddha and walking aroung during the night to 
keep himself awake. When he felt drowsy he would knock his head against 
a pillar. He would often go up to the top of Mt. Ling-tung (Mountain of 
Spiritual Grotto) and sit in meditation. When he was about 20 he was 
reading the Transmission of the Lamp, and became deeply puzzled by a 
passage which recorded a conversation between Amradarika, guardian of 
the amra tree and wife of Bimbisara, and Manjusri. She asked Mafijusri, 
"Since we clearly know that birth is in truth no-birth, why then are we 
still caught in the cycle of transmigration?" Ming-pen was advised by a 
monk named Ming-shan to go to Kao-feng Yuan-miao of Mt. T'ien-
mua n to seek his instruction. Kao-feng was noted for being cold and 
unapproachable,24 and usually did not accept disciples easily. But when 
he saw Ming-pen, he was impressed and wanted to give him the tonsure 
right away. However, because Ming-pen's father did not give him per
mission, he studied under Kao-feng as a lay disciple for three years. 

In 1286, when he was 24 years old, Ming-pen was reading the Dia
mond Sutra and suddenly understood its deep meaning. When he turned 
to other sutras or Confucian texts he could also grasp their significance. 
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But Kao-feng told him that this was only intellectual understanding, not 
true awakening. The next year, with the help of a pious woman named 
Yang,25 he finally received the tonsure from Master Kao-feng at the Shih-
tzu yiianao Monastery on Mt. T'ien-mu and accepted the full com
mandments for a monk the following year. During these years he worked 
hard at his meditation. When he was 27 he had a pseudoenlightenment: 
while meditating on a waterfall he thought he had an awakening, but 
when he asked Kao-feng for verification, he merely received a beating 
and was driven out of the room. After this he sat during the day and 
waited on the Master at night. He was so single-minded that very often 
the day would dawn without his realizing it. As so often happened with 
Ch an enlightenment, Ming-pen's own breakthrough also occurred in a 
seemingly fortuitous fashion. At that time there was a rumor circulating 
among the people that the government intended to recruit young men 
and maidens. Ming-pen asked Kao-feng, "What would you do if officials 
came here to ask you for young men and maidens?" Kao-feng said, "I 
will simply give them a taste of the bamboo stick."26 Hearing this, Ming-
pen was said to have suddenly become awakened. To certify Ming-pen's 
enlightenment, Kao-feng gave him a self-portrait with the following cap
tion, 

My face is inconceivable, 
even Buddhas and patriarchs cannot have a glimpse, 
I allow this no-good son alone 
to have a peep at half of my nose.27 

After he attained awakening, Ming-pen remained at the Shih-tzu 
yiian Monastery for the next seven years until 1295, when his master 
Kao-feng passed away. During this period, he served as attendant for the 
sick (fang-chu\ap treasurer (k'u-t'ou),a<l and precentor (wei-na),aT and 
worked as a liaison between patrons and the monastery. While busily 
engaged in monastic duties, he already had the wish to relinquish all the 
ties and live as a true mendicant. In 1292, Kao-feng's lay disciple Ch'ii 
Ting-fa,as the Commissioner of Salt of the Kiangche province, donated 
270 cKing of land on the Lotus-flower Peak of Mt. T'ien-mu and built a 
monastery named Ta-chiieh ssuat (Monastery of Great Enlightenment) 
for Kao-feng. When Kao-feng was about to die, he asked Ming-pen to 
head the monastery. But, wanting to be free of administrative entangle
ments, he declined and recommended another monk. After the funeral 
of Kao-feng, Ming-pen left Tien-mu and started a life of wandering. He 
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was in Wu-men (present modern Wu county, Kiangsu) in 1296, and the 
next year he visited Mt. Tien-chu in Anhwei. In the winter of the same 
year he returned to Nanking and lived in a grass hut in retirement for 
ten months. 

In 1298, he built the first of a series of retreats which all bore the 
name "Illusory Abode"28 (Huan-chu <m)au in Pien-shan of Lu-chou (pre
sent K'ai-p'ing county, Liao-ning). Sutdents started to flock to him, al
though Ming-pen was far from eager to establish a monastic center. He 
constantly moved about from one place to another and never tried to put 
down permanent roots anywhere. Twice he refused to head the Ling-
yinav and Ching-shanaw monasteries of Hangchow, two of the five most 
famous Chan monasteries, the so-called "Five Mountains" (wu-shan).ax29 

In 1299, he moved back to Wu-men and built the second retreat of 
Illusory Abode on Mt. Yen-tangay in Chekiang. Students followed him 
there and during the next two years a sizeable following grew up around 
him. But his life took a new turn when in 1302 the abbotship of Ta-
chueh ssu became vacant and Commissioner Ch'u insisted that Ming-
pen take up the post. The biographer says that Ming-pen ran away in 
consternation. From Mt. T'ien-mu, however, he could not completely 
cut himself off. He spent one year (1304) living near the tomb of his 
master Kao-feng, and the following year took care of the affairs at Shih-
tzu yuan monastery. In 1308 the future emperor, Ayurbarwada, asked 
him to come to the Eastern Palace. When he declined, the heir apparent 
bestowed on him the title Fa-hui Chan-shihaz (Chan Master of Dharma 
Wisdom) and a robe woven in gold. This was the first of several imperial 
honors which were to come to Ming-pen. In 1309, trying to sequester 
himself, Ming-pen went to live on a boat in I-chen (Kiangsu). He wrote 
ten poems describing his amphibian life. One of them reads, 

I am tired of talking about the "former three's" and the "latter three's."30 

Boat-dwelling is indeed superior to living in a retreat house. 
Since there is no fixed location, this is the real "ten-foot square" room.31 

And a living monastery is characterized by not abiding anywhere. 
I conduct my morning service in the watery kingdom by a village shrouded 

in mist. 
I do my evening meditation on the moonlit bank and flowering creek. 
Sometimes a guest knocks on the prow of my boat and asks about Tao. 
But there is no need for the ascetic to talk any nonsense.32 

The next year he was asked to go back to T'ien-mu, but after one year 
he again went to live on a boat on Wu-chiang (the Wu-sung River, the 
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largest tributary of Lake Tai). A lay disciple, Ch'in Tzu-tsung, had a 
temple built for him, but Ming-pen ran away to the north and tried to 
live incognito in P'ien-liang (modern Kaifeng, Honan). Hwever, he was 
discovered by monks and lay people in the area and they vied in paying 
him respect, saluting him as "The Ancient Buddha from South of the 
Yangtze" (Chiang-nan ku-fo).ha This apparently so discomfited him that 
in the spring of 1312 he went up to Mt. Liu-an (30 li west of present 
Hou county, Anhwei) and built a hut for himself. 

Judging from the ten poems he wrote while dwelling in the moun
tain, Ming-pen felt very much at peace with his surroundings. One poem 
reads, 

What love and what hatred is there in my breast! 
I only feel ashamed that I am capable of nothing. 
Picking up broken clouds I mend my torn cassock. 
Climbing to a high cliff I sit on withered ivy. 
Surrounded by a thousand peaks—a room of half the normal size. 
Made leisurely by the experience of myriad realms—one monk alone. 
Aside from this ready-made koan 
There is no Dharma to be passed from lamp to lamp33 

His idyllic retreat, like others before it, was only temporary. In the fall, 
when Darkhan Toghonbb (1292-1328),34 Right Director of Kiangche 
Branch Secretariat, who later became Chief Councilor of the Central 
Secretariat, came to pay him respect, Ming-pen immediately decided to 
flee to a boat in Tung-hai chou (present Tung-hai county, Kiangsu). The 
following year, 1313, the abbotship of the Ta-chueh monastery became 
vacant again. Mr. Ch'ii, the original patron of the monastery, had died 
in the same year and his son obtained the consent of the Hsiian-cheng 
yuan1* (Bureau of Buddhist and Tibetan Affairs)35 to appoint Ming-pen 
as abbot. Ming-pen promptly declined and recommended another monk. 
Two years later he was offered the abbotship of Ling-yin ssu on the rec
ommendation of the same Darkhan Toghon. Fearing that he would re
fuse again, Toghon had the Chief of the Central Secretariat add his own 
plea, saying, "Since the Master is noted for your virtue we feel you have 
an obligation to go along with popular sentiment and establish yourself 
as the head of a big monastery in order to help the cause of Bud
dhism."36 Ming-pen's answer was naturally negative. He argued his case 
with great persuasiveness: 

To be an abbot a person must be blessed with three things, namely, virtue, 
popularity, and wisdom. Virtue is the essence while the other two are function. 
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If a person is sound in his essence but deficient in function, he is still acceptable, 
even though he would not be skillful in his dealings with the community nor 
would he be perfect in administrative finesse. However, if he is lacking in virtue, 
even if he were a wonder-worker, his popularity and wisdom would not help him 
in any way. Now if a person is deficient in both essence and function, it would 
be a great shame to have him bear the empty title of abbotship. I know that in 
reality I am such a person, that is why I do not dare to assume the name.37 

After this the officials allowed him to beg off on the excuse of illness and 

he returned to Mt. T ien-mu. In 1316 Emperor Ayurbarwada ordered 

the Hsuan-cheng yuan to recommend famous monks for commemora

tion and an audience with the emperor. Just before the messenger arrived 

at Mt. T ien -mu , Ming-pen stole away to Chen-chiang. A lay disciple, 

Chiang Ch(in,b d built him yet another retreat named Illusory Abode in 

1317. In this year Ming-pen composed a set of monastic codes called The 

Pure Rules of Huan-chu (Huan-chu ch'ing-kuei).he3S In the preface he 
stated: 

When people's hearts are preserved in the Way they are naturally correct and 
proper even though there are no rites or laws to guide them. What need is there 
for monastic codes? But alas the people's hearts have for a long time not been 
anchored in the Way and the monasteries have been in a state of disorder for 
over five hundred years. Master Pai-chang [Huai-hai,bf 749-814] tried to correct 
the situation by establishing the system of the "public monastery." However, from 
that time until now abuses cannot but have crept in. As we now live together in a 
retreat house, we must try not to break any regulations in our daily life. I dare not 
hope to imitate earlier models of monastic codes, but I have compiled a rule book 
consisting of ten sections to be used as a standard reference by both the host and 
the guests of the retreat. I intend this as a rule book for my own group but do not 
presume to share it with other people.39 

Ming-pen had built his first retreat in 1298, nineteen years earlier. At 

the first retreat as well as at subsequent ones, Ming-pen undoubtedly had 

had disciples with him and some sort of community rules governing their 

daily life must already have been in use. So even though the Pure Rules 

of Huan-chu was composed in 1317, it probably was a final codification 

of the earlier unwritten regulations. We will examine this work in some 

detail later. 

In 1318 the emperor, unsuccessful in summoning Ming-pen to court, 

bestowed more honors on him. Ming-pen was given the title of Fo-t'zu 

Yuan-chao Kuang-hui Ch'an-shih.b g The Shih-tzu yuan of Mt. T i e n -

mu, the monastery with which Ming-pen was most intimately associated, 
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was renamed "Shih-tzu Cheng-tsung Chan-ssu" (Shih-tzu, the Chan 
Monastery of Orthodox Lineage) and a stele recording this event was 
erected with a text composed by Chao Meng-fu (1254-1322),bh the fa
mous painter and Hanlin scholar, by imperial command. In 1322, when 
Ming-pen was 60 years old, he was appointed by the Branch Bureau of 
Buddhist and Tibetan Affairs (Hsing Hsiian-cheng yuan) to head the fam
ous Ching-shan Monastery. He delined and went thirty li away to Mt. 
Chung-chia which was isolated and difficult to reach. Still, it is said that 
his faithful followers would ford streams, scale cliffs, and brave the danger 
of tigers to visit him everyday. Feeling sorry for them, Ming-pen soon 
returned to Huan-chu an. He passed away the next year (1323), at the age 
of 61. In the autobiography he wrote the year before, Ming-pen reviewed 
his life and said: 

Since I became a monk, thirty-seven years have now passed. When I first entered 
the sangha, my original purpose was to practice austerities and give up all mate
rial comforts. It is my life-long regret that I have failed to live up to this deal. 
Furthermore, I am unlettered in my scholarship and unenlightened in my med
itation. However, due to karmic circumstances I became talked about by people 
who have nothing better to do. The reason that I have always admired the er
emitic way of life is not because I am eccentric and try to set myself above 
ordinary men. Rather it is because I feel that I would let the faithful down be
cause of my failings.40 

Ming-pen was posthumously honored by Emperor Khoshila, who 
granted him the title "Ch'an Master Chih-chueh'' (Chih-chueh ch'an-
shih)bl in 1329, and by Emperor Toghan Temur who granted him the 
title State Teacher P'u-ying (P'u-ying kuo-shih)bj in 1334. In the same 
year the emperor granted the petition of one of Ming-pen's disciples, who 
asked that Ming-pen's collected writings, Chung-feng ho-shan kuang-lu bk 

(Extended Records of Monk Chung-feng) in thirty fascicles, be included 
in the Buddhist Tripitaka. The collected works consists of Ming-pen's 
sermons, individual instructions to disciples, letters, poems, commentar
ies on the Diamond and Surangama sutras, and essays on various topics. 
Aside from the Kuang-lu, there is also the Tsa-luhl (Miscellaneous Rec
ords) in three fascicles, which contains Ming-pen's sermons and essays 
not collected in the Kuang-lu. These two works are the primary sources 
for an understanding of Ming-pen's thought. 

Ming-pen was a central figure in the history of Ch'an Buddhism. 
Many of his ideas reflected the concerns of the Ch'an monks in the Yuan 
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period. His ideas in turn also exerted deep influence on Ch an monks in 
the Ming and later. Despite his eremitism, Ming-pen had attracted an 
international following. Among the disciples who either came to him in 
person or wrote to him for instructions were Japanese, Koreans, Tibetans, 
Mongols, Western Asians and Annamese. Because of Ming-pen, the 
kingdom of Nan-chao (in Yunnan) was converted to Ch'an Buddhism. 
His portrait was carried back to the capital and he was venerated as the 
first patriarch of Ch'an Buddhism there. Ming-pen was the teacher to 
Japanese Zen monks who later established a lineage in his name (the 
Genju lineage named after the Huan-chu an) in Kamakura Japan.41 His 
writings have also remained popular among Japanese Zen monks ever 
since that time. Indeed, Ming-pen has perhaps been even better known 
abroad than in his own country. 

This paper focuses on Ming-pen's contribution to Ch an Buddhism 
and his role as un upholder of monastic discipline. First I shall discuss 
his thought about Ch an Buddhism: what was wrong with the Ch an 
practices of his day, what is truly Ch an, what is the relationship of Ch an 
with the philosophical schools, with Pure Land, with Confucianism, with 
Discipline; and finally in what sense can one say that Chan is the es
sence of Buddhism or that Ch'an is synonymous with the Way? I will 
then discuss Ming-pen's views on monastic discipline by an examination 
of the Pure Rules of Huan-chu. 

MING-PEN, THE CH'AN MASTER 

First let me present two quotations: 

When I first entered the sangha, which was around the Kai-ch'ing [1259] and 
Ching-ting [1260-1265] eras [of the Sung], monasteries such as Ching-tz'ubm 

usually had four to five hundred monks. The abbot was, needless to say, above 
reproach. Among the ordinary monks, if there were one person who drank even 
though he should do so rather infrequently, he would have been ridiculed by his 
colleagues. One seldom heard of other offenses aside from drinking. But now 
from top to bottom everyone is loose and has no sense of shame. Discipline is 
the root of order (li-fa)hn for the monastery. If the root is cut off then there is no 
way that branches and leaves can survive. Alas, when the body of the Way (tao-
t'i)h0 weakens, the power of discipline (chieh-li)bp diminishes. When the power 
of discipline diminishes, order within the sangha is lost.42 
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Very often I hear complaints from people who have failed to accomplish any
thing. Instead of blaming themselves for lack of effort, they say that Buddhism 
has declined and the monasteries have come upon hard times. They complain 
that there is no good teacher to guide them nor strict friends to help them. They 
talk about the inconveniences of bathing or the inadequacies of food. They blame 
the laxity of monastic rules and the noisiness of the surroundings. They say that 
because of all these their effort in meditation cannot help but suffer. But to use 
these as excuses for not working hard is like the farmer who gives up farming on 
account of the untimeliness of rainfall. How can he hope to have a harvest in 
the fall?43 

In the first place, Ming-pen deplores the general decline of monastic 
discipline, and in the second, the lack of dedication and purpose of in
dividual monks. For Ming-pen, the condition of Buddhism in his day 
was far from satisfactory. Yet we do not find in his writings too much 
talk of "mo-fa,"bQ (Degenerate Age of the Law), a theme much favored 
by Chinese Buddhists since Sui and Tang times. The idea of the Three 
Ages should ideally arouse, in the faithful, both eschatological expecta
tions and a sense of intense existential urgency. But it is also possible for 
a person less committed to Buddhism to use it as an excuse. Since Ming-
pen lived in the age of mo-fa> it was no wonder to him Buddhism is in 
such a sorry state. Yet, if mo-fa is an historical necessity, can any human 
effort make the slightest difference? Instead of resorting to apology Ming-
pen turned to very specific causes. Neglect of discipline and the failure 
to exert oneself stood out before all else. He used the example of human 
physiology to illustrate the state of Buddhism. We all know that the way 
to nourish our bodies is to preserve our original breath (yuan-ch'i).hr The 
health of the body rests with the pulse-rate of the blood (mai)hs and the 
security of the pulse rests with our original breath. Similarly, the three 
Buddhist schools of Doctrine, Ch'an, and Discipline constitute the body 
of Buddhism, whereas training in the disciplinary rules (vinaya), medi
tation and wisdom, constitutes the heart blood of Buddhism. The perse
cutions suffered under the "three Emperors Wu"44 damaged only our 
body, but as long as the pulse remains, the body (i.e., the Buddhist 
schools) can always recover. Conversely, even if the body appears healthy, 
as represented by the gorgeous structures of monasteries and the wealth 
of temple lands, when the inner life weakens due to the neglect of the 
disciplinary precepts, meditation and wisdom, then Buddhism will surely 
die no matter what patronage and protection it may enjoy.45 
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Turning to Ch'an Buddhism, Ming-pen's criticism was equally spe
cific and penetrating. He was most critical of two tendencies among his 
fellow Ch'an Buddhists: sectarianism and the attempt to reach awakening 
intellectually. In his writings he constantly praised Lin-chi and quoted 
him often, along with Bodhidharma, as an authority in matters of Ch'an 
practice. However, he did not feel that the Lin-chi school was superior 
to the other schools. On the contrary, for Ming-pen, the so-called five 
schools of Ch'an were no more than five different paths for reaching the 
same goal or, to use his imagery, "five different containers of the same 
Way." 

The five schools are different in regard to the men who founded them, but are 
not different in regard to the Way. Have you not heard that the transmission of 
the teaching by the Buddha and patriarchs is compared to the transmission of the 
lamp? If you really understand the meaning of "transmission of the lamp," you 
will never think that the Way can be divided into five. I would like to cite the 
example of the lamps we use. There are paper lanterns, oil-cup lanterns, glass 
lanterns, lamps lit by candles, and then torches. All these are called lamps. But 
because the utensils used differ, the lamps look different. Yet despite the differ
ence, they all can extinguish the gloomy darkness shrouding the long night of 
samsara.46 

The differences among the five schools were mainly due to the different 
personalities of their founders. Consequently, the language and tech
niques each school employed in teaching students also differed. Ming-
pen characterized the style of Kuei-yang as "cautious and strict" (chin-
yen)™ Ts ao-tung as "delicate and refined" (hsi-mi),hu Lin-chi as "pene
trating and sharp" (fung-k'uai)^ Yiin-men as "lofty and classic" (kao-
ku)bw and Fa-yen as "simple and clear" (chien-ming).hx Yet he was sure 
that none of the founders had any conscious intention of establishing a 
separate school. A school naturally came into being when like-minded 
individuals were attracted by the style of one meditation center, stayed 
together and formed a distinctive tradition. Therefore, Ming-pen re
garded the sectarian bickering of the different Ch an schools as utterly 
ridiculous and felt that "if the patriarchs of the five schools should know 
of this in their great silent samadhi, they would surely cover their noses 
in laughter."47 

Perhaps even more damaging than sectarian rivalry was the tendency 
in Ch'an circles to intellectualize and verbalize, which really threatened 
the very life of Chan. In an ironic passage which reminds one of the 
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Chinese proverb, "adding feet to a drawing of a snake," or in a more 
profound way, of the destroying of Chaos by his well-intentioned yet 
totally misguided friends in Chuang Tzu,48 Ming-pen described his fel
low Ch an monks this way: 

One man came along and put a stroke on the head of Ch'an. Another put a 
stroke at the feet of Ch'an; a third put a stroke in the heart of Ch'an. Finally, yet 
another man came over and put three more dots on top of the three strokes. 
When we look at it, the Ch'an thus decorated bears no resemblance to its original 
face. Later on more people came along and added more dots and strokes to those 
already there. Occasionally, they would put some of the dots and strokes in the 
wrong places, and they would start to criticize each other and give names to 
these, calling them Tathagata Ch'an (Ju-lai Ch'an),hy patriarch Ch'an (tsu-shih 
Ch'an),bz literary Ch'an (wen-tzu Ch'an)™ heretical Ch'an (wai-tao Ch'an),ch 

sravaka Ch'an (sheng-wen Ch'an)™ worldling Ch'an ifan-fu Ch'an),cd . . . Ch'an 
of shouts and sticks (pang-ho Ch'an).ce49 

The result of creating names and attaching labels was to stir up "the 
wind of opinions" (chih-chien feng),ct to churn "the sea of inchoate pas
sions" (tsa-tu hai)cg and further agitate one's consciousness and discrim
ination.50 The intellectual approach to spiritual cultivation was by no 
means limited to young monks who did not know any better. Ming-pen 
claimed that even teachers in many monasteries committed the same 
mistake. In their eagerness to produce heirs, these teachers would explain 
to their students the meaning of those kung-an or hua-t'ou contained in 
the various Ch'an texts as if these were primers used in elementary schools. 
This was, of course, counterproductive, for the very purpose of these 
kung-an was to force one not to use one's intellect to understand them. 
One must devote one's whole being to a kung-an and become totally 
absorbed in it. Only then could one penetrate through it. Before one 
reached this state, there was nothing another person could do to help. 
"Even if Sakyamuni or Bodhidharma should show you what this is all 
about by splitting open his liver and gall, it would simply obstruct your 
mind's eye even more!"51 

The Way of Ch'an 
The famous painter Chao Meng-fu and his wife were Buddhists and ad
mirers of Ming pen.52 After Chao passed away, Ming-pen recalled their 
relationship in an informal sermon delivered in Chao's memory. Ming-
pen remembered that he first met Chao and his wife in 1304 when he 
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had been invited to stay at Chao's residence in Wu-lin. After that time, 
Chao had often asked Ming-pen about Ch'an cultivation. He was partic
ularly puzzled by the fact that if, according to Buddhism, we were orig
inally endowed with enlightenment, then why was it that we were in fact 
not enlightened. Chao sometimes became so anguished over this paradox 
that he would burst out in tears. In recalling the past, Ming-pen used the 
opportunity to talk about the real meaning of "innately sufficient endow
ment" (pen-lai chii tsu),ch and he emphasized the critical importance of 
effort (kung-fu)cl in Ch'an cultivation. He first remarked that ever since 
Buddhism was introduced to China, the literati had been much attracted 
to it. This was the case during the Yuan. But most of them approached 
Buddhism intellectually, and only a minority would be willing to work 
seriously at meditation. Even in the latter case, they usually could not 
succeed because they misunderstood the meaning of "innate endow
ment" and "not relying on anything outside oneself" (pu-chia wai-chfiu).ci 

Relying on their cleverness and talent, they assumed that awakening was 
an easy matter and did not bother to strive harder. Ming-pen then deliv
ered the central message of the sermon: 

To speak of "innate endowment" is like saying that flour is contained in wheat 
or cooked rice is contained in grain. . . . Confucians also say that benevolence 
and righteousness do not come from outside one's mind. Therefore Mencius says 
that they are innate in me, but are not obtained from outside. But, if one does 
not really practice the virtues and never for one moment forgets this even in times 
of difficulties and suffering, he will merely have the innate mind of benevolence 
and righteousness. This is why the Buddha and patriarchs have compared the 
innately endowed enlightenment to the luster of an old mirror, which, due to 
lack of attention and care, becomes covered with the dust of love and hatred. 
During many lives and innumerable kalpas, the mirror has not been polished, 
and now, even if it originally had the nature to shine, it in fact could not do so. 
The best tool for polishing the mirror is none other than the hua-t'ou.53 

When Ming-pen compared the mind of original enlightenment to a mir
ror, it was exactly the way Shen-hsiu, the leader of Northern Ch'an, had 
put it.54 It is ironic that Ming-pen, an orthodox Lin-chi master who 
traced his spiritual ancestry to Shen-hsin's opponent Hui-neng, would 
choose the same imagery and emphasize the necessity of polishing the 
mirror. But, for his time, this was definitely called for. There was already 
too much verbiage and empty talk. What was needed was serious effort. 

For Ming-pen, the Way of Ch'an is a spiritual journey consisting of 
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three stages. It starts when one becomes keenly aware of one's mortality 
and experiences samsaric dread (shengssu).ck But this consciousness of 
the precariousness and fragility of one's physical existence should not 
create morbid obsession. Instead, it should be followed by a strong sense 
of faith (hsin).cl "Faith" in Chan Buddhism is quite different from faith 
in other religions. Essentially, it is a firm belief that there is a way out of 
one's anxiety and suffering. It is also an unshakeable conviction that "I" 
can accomplish the task of my own salvation. The final stage is, of course, 
awakening (wu),cm when one suddenly and fundamentally realizes that 
samsara, which originally causes so much fear and pain, now has no hold 
on one. As Ming-pen describes it, 

We should know that samsara originally has neither essence or nature. It is only 
because we are ignorant of our own mind (tzu-hsin)cn that we deludedly drift 
with transmigration and feel as if there were really samsara. This is like water 
congealing into ice when cold air accumulates, but again turning into water 
when cold air suddenly disappears. When the mind is beclouded by ignorance, 
samsara is delusively wrought into being. But when one awakes from ignorance, 
one realizes the stillness of one's mind. In this case, if one should want to search 
for samsara, one would be like a man who has woken up and tried to recapture 
the events of his dream. How can this ever be done? Thus we know that samsara 
is originally void but we can realize this only through awakening; that nirvana is 
originally real but we do not know it because of our ignorance.55 

The Way of Ch an is a journey from ignorance to enlightenment. The 
entire endeavor is sustained by an effort which is generated and fueled by 
the kung-an or hua-iou one is forced to struggle with. Since this is the 
case, the hua-t'ou plays a crucial role in the Ch an of Ming-pen. 

Confrontation with Mortality 
In the literature of Ch an Buddhism, one often comes across the phrase, 
"Birth and death are great matters" (sheng-ssu shih ta).co Many Ch'an 
monks were said to have started their search for enlightenment when they 
were overwhelmed and completely taken over by the power of this phrase. 
What does it really mean? Therefore, to state to anyone that this is so 
should logically produce hardly any effect. Unless a person is himself 
visited with a fatal illness or confronted with the death of a loved one, 
the knowledge of his mortality will always remain an intellectual concept. 
He will live from day to day supported by a blind faith in his own exis
tence. It is this congenital blindness to the truth of samsara that binds 



436 Chun-fang Yu 

one forever to the cycle of birth-death-rebirth. Therefore, the first and 

most difficult step in one's liberation is to have the courage to face one's 

mortality. Ming-pen, in a letter to a monk in Korea, discussed the rela

tionship between man's samsaric condition and the sense of "doubt" (f)cp 

or what we may more freely interpret as "existential questioning." 

What I call "the sense of doubt" is simply this: When you realize that you really 
do not know anything about this "Great Matter of Birth and Death," you stop 
every other thought and concentrate your mind entirely on this question. Why 
have I come down to the present from the remote past of uncountable kalpas? 
What was I like in the past? Why do I flow from the present to the unforeseeable 
future? Is there ever going to be an end? When you look at this question squarely 
in the face, this is "doubt." From the beginning, all Buddhas and patriarchs 
started their existential questioning at this point. When one dwells on this ques
tion without any rest, in the end one will naturally block the wondering of the 
mind, extinguish the agitations of passions and delusions, cut off one's intellec
tual discriminations, and forget the distinction between the subject and object. 
At that moment one will suddenly be in accordance with Reality and all one's 
doubts will burst open and disintegrate. Formerly, worthies did not "look at" any 
hua-t'ou or ponder on any kung-an. They also did not sit on a meditation cush
ion and pretend to be doing something special. The only important thing to them 
was to find out the meaning of samsara. For this they would walk three thousand 
li or five thousand li. And when they met a teacher, without bothering to take 
off their straw sandals they would blurt out, "I have come to find out why life 
and death are great matters, why life is impermanent and death comes in a flash." 
One thousand people acted this way and ten thousand people also acted this way. 
They left the householder's life because of this question. They wandered from 
place to place to seek instruction also because of this question. For them to seek 
the Way was for no other purpose than to solve this question.56 

When one becomes totally absorbed in this existential question, one 

reaches the state which Ming-pen calls "Great Doubt" (fa-/).cq It is ex

perienced as a physical sensation: 

When your breast is filled with the matter of life and death, you cannot push it 
aside no matter how hard you try. It is just like a man near starvation. Even if 
he should try to stop himself from grasping for food, he could not do so. . . . 
Under the pressure of the Great Doubt, a person naturally forgets to eat and gives 
up sleep. His body and mind become unified. Moreover, he is not aware of this 
sense of Great Doubt himself. He naturally is. absorbed in the doubt and cannot 
have any rest. This is like the story about a former worthy who was standing in 
the courtyard deeply engaged in contemplating the word "wu." A sudden down
pour came and he got soaked, yet he was not aware of his being wet. It was only 
when another monk called him that he woke up and discovered that he was wet 
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with rain. This shows that his effort had become so pure and proficient that he 
could forget the external environment completely. This then is the Great Doubt. 
When you are in the midst of Great Doubt, as soon as the thought arises in your 
breast, "this is the Great Doubt," you are already in error. This is no longer the 
Great Doubt.57 

In another case, Ming-pen stated that the ideal reaction to one's 

samsaric condition should be instinctive and automatic. 

One becomes angry when one hears another person's malicious scolding. As soon 
as the sound enters one's ears, his heart of anger suddenly flares up and his body, 
mind, the external world, seeing, hearing, and feeling all become angry. He 
becomes so angry that he will not be able to eat or sleep. Even if he manages to 
sleep, he will dream of anger. He may even form a lifelong grudge and hatred 
against the person and cannot forget about the anger for one second. . . . In 
learning the Way, we want to end this matter. When we hear someone mention 
the two words "birth and death," we should react to it as if we were being scolded. 
We should not wait to check scriptures or quote treatises, nor should we deliberate 
and ponder over it. Rather, as soon as we confront the fact of our mortality, we 
should lodge this fact securely in our breast. We should not be able to push it 
aside or pretend it was not there. We should vow to ourselves that unless we 
reach sudden awakening we will never give up even if we die. With such deter
mination, what great tasks are we not able to accomplish?58 

For Ming-pen, courageous and honest confrontation with our samsaric 

condition constituted such a crucial step that he called it the essence of 

Ch an. "The realization of samsara is the marrow of C h a n . Ch an is the 

eye of samsara/ '5 9 

Faith 

The realization of one's mortality, of course, does not always impel one 

toward spiritual enlightenment. On the contrary, an ordinary person's 

natural reaction to the knowledge of his own death will probably be either 

depression or hedonism. This is why Ming-pen put a great deal of stress 

on "faith." He said that when a person grounded his faith in his own 

mind (i.e., mind of original enlightenment), then awakening would not 

be a difficult matter. For when faith is so grounded, it will work like the 

force which drives a hungry man to seek for food. It will not give him a 

moment's leisure but drive him toward enlightenment.60 This faith can 

be further analyzed in the following way: 

In learning the Way, one should be equipped fully with five kinds of correct faith 
(cheng-hsin).cr The first is to believe that, within one's own heart, there is a 
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master who experiences happiness, anger, sorrow, and joy, and that there is not 
even a hair of difference between him and the Buddhas of the past, present, and 
future. The second is to believe that during innumerable kalpas we have been 
bound up with samsara through sounds and forms, loves and hatreds, taints and 
habits. Within the four elements of our body, we transmigrate each instant and 
there is no time when we are standing still. The third is to believe that because 
of their kindness, ancient masters have handed down some words and phrases 
which can cut us free from the bonds of samsara. The fourth is to believe that as 
long as we devote ourselves to the daily effort of meditation, as long as our mind 
is concentrated and our thought unified, there surely will be a day when we reach 
awakening. The fifth is to believe that birth and death, which are impermanent, 
are no trivial matters. If we do not make up our minds to seek deliverance from 
the three painful realms of rebirth [animals, preta, hell] there is no way that we 
can escape from suffering.61 

When faith is thus defined, it essentially means faith in one's own Bud

dha-nature, in the law of karma and samsara, and in the certainty of 

deliverance through one's work with a hua-t'ou. 

The Role of Hua-t'ou in Ch'an Awakening 

As Ming-pen had made clear, people in former times embarked on their 

spiritual journey on the strength of "existential questioning" alone. They 

had neither the aid of hua-t'ou, nor even the need for constant sitting. 

This agrees with what little we know of the early history of Ch'an. The 

systematic use of kung-an as a teaching device was a very late phenom

enon and it did not figure as a regular part of instruction in Ch an med

itation before the tenth century, when the compilation and creation of 

kung-an became popular. According to Ming-pen, a kung-an was a 

"senseless and tasteless phrase" (wu-i-wei hua-t'ou)cs which a master made 

up to stop the student's excessive intellectual approach to Ch an. When 

this senseless and tasteless word or phrase was drilled into a person's con

sciousness, it would make him feel as if "he had swallowed a hairy chest

nut or drunk poison."6 2 The purpose of this was to artificially create the 

"Great Doubt" which should naturally arise in a man if he were less 

burdened with intellectual baggage. 

Before a student of the Way opens up his mouth to speak [the master] throws to 
him a senseless and tasteless word. He tells you to forget about body and mind, 
and every worldly concern and thought. He orders you to even forget about Chan, 
Buddha Dharma, language, and words. You should only generate a sense of 
Great Doubt concerning this hua-t'ou, absorb yourself in it and penetrate it. 
While you are thus engaged, do not think that you are doing it for the sake of 
understanding the Buddha Dharma, nor for the sake of gaining awakening, nor 
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yet for the sake of achieving omniscience. The sole reason for your endeavor is 
because you cannot bear to live with the question of life and death. When the 
riddle of the hua-t'ou is broken, the mystery of life and death will also be dis
solved. . . . Therefore, aside from life and death there is no other hua-t'ou, and 
aside from hua-t'ou there is no other life and death. Although the ancients be
came awakened to the Way through questioning life and death, and people in 
the present time become awakened to the Way through questioning hua-t'ou, the 
Way thus realized is the same despite the difference in the means which leads 
them to this realization.63 

Since the hua-t'ou is no more than a device to create the essential 
sense of unrest and existential questioning, it follows that all hua-t'ou 
have the same effect if used properly. Ming-pen's own teacher, Kao-feng, 
was reported to have used only the hua-t'ouy "All dharmas return to the 
One, but where does the One return to?" During the thirty years he 
taught, he did not use any other kung-an.64 Ming-pen himself did not 
seem to favor any particular hua-t'ou. For him, it was not which hua-
t'ou to use, but how one should work at it. Ming-pen did not regard even 
the most famous hua-t'ou as sacrosanct. He made this humorously clear 
when he commented on the kung-an about Chao-chou's cypress tree. 
We recall that once Chao-chou was asked by a monk about the meaning 
of "Bodhidharma's coming from the West" (code words for the true 
meaning of Buddhism, and thus a question that is unanswerable). To 
this Chao-chou answered, "The cypress tree stands in the court-yard." 
Ming-pen said that there was no deeper significance behind the cypress 
tree. Chao-chou could have answered with "water flows leisurely in the 
creek," or "peach blossoms are red on the hill."65 

The greatest obstacle one encounters in working with a hua-t'ou is 
the lack of single-mindedness. Ming-pen called this "second thought" (ti-
erh-nien)ct66 or "stolen mind" (t'ou-hsin).cu67 As soon as one becomes 
aware of anything other than the hua-t'ou, one has already fallen into 
error. This other thought could be noble and virtuous. It could be one's 
awareness of how well or how poorly one is engaged in meditation. Yet 
this mere awareness destroys the identity between one and one's hua-t'ou. 
It can only be hopeless and deadly. 

MING-PEN: THE RECONCILER OF TRADITIONS 

We noted earlier that Ming-pen was averse to sectarianism within Ch'an 
Buddhism. He was equally opposed to divisiveness between Ch'an and 
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other Buddhist schools. Similarly, he argued for the compatibility be
tween Buddhism and Confucianism, even though for Ming-pen this 
compatibility did not imply that the two teachings were the same. 

The first important Buddhist advocating the harmonization of 
Buddhist schools was Yung-ming Yen-shoucv (904-975). Using mind as 
the basis, he brought about a synthesis between philosophical schools, 
i.e. the Tien-t ai, Hua-yen, and Wei-shih, which were known as chiao-
men,cw and the Chan, which was known as tsung-men.cx His advocacy 
of the dual practice of Ch an and Pure Land exerted considerable influ
ence on later Buddhists, including Ming-pen. The Sung monk Ch'i-
sungcy (1007-1072), who was famous for his defense of Buddhism against 
its Confucian critics, argued most forcefully for the compatibility of the 
three teachings. He used the metaphor of crossing the ford to illustrate 
the difference between the three teachings: some go through the ford with 
their clothes on because the water is deep, others hold the clothes up 
because the water is shallow. The Confucians produce sages to rule the 
secular world, but the Buddhists produce sages to administer the monas
tic world. The two teachings occupy "separate realms"—they comple
ment each other, but do not come into conflict.68 Both Yen-shou and 
Ch'i-sung were Ch an monks. While the former defended Ch an against 
criticisms by other Buddhist scholars (whom Ming-pen referred to as 
"Tripitaka scholars"), the latter defended Buddhism against the criticisms 
of Confucians. Ming-pen respectfully called these two masters the "walls 
and embankments of the buddhas and patriarchs" and paid them high 
praise.69 

Ming-pen found that Ch an was fully compatible with Disciplinary 
and Pure Land Buddhism, since all three schools taught ways to end 
samsaric entrapment. Ming-pen thought Discipline the same as the Way 
(another name for Ch an). They were one in essence, even though they 
differed in name. He said, 

Discipline is the Discipline of the Way, and the Way is the Way of the Disci
pline. There are two names but there is only one principle. Why do we observe 
discipline? It is because we want to end samsara. Why do we study the Way? It 
is also because we want to end samsara. If our determination to end samsara is 
strong, then even though we do not receive any precepts, we naturally observe 
discipline. Even though we do not follow the Way, we naturally make progress 
in the Way.70 

In a letter written to a disciple in Yun-nan, Ming-pen started out by 
saying that the three groups of pure precepts (san-chu ching-chieh)cz were 
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chief among all the precepts in the Vinaya. They were: (1) whatever 
worked for goodness (she-shan fa)da which Ming-pen interpreted to mean 
that one must cultivate everything which was good; (2) whatever per
tained to dignified deportment (she-lii-i),dh which he interpreted to mean 
that one must stop everything which is evil; and (3) whatever benefitted 
sentient beings (jao-i yu-ch'ing),dc which, according to Ming-pen, meant 
that one should save all sentient beings from samsara. Ming-pen com
pared these three groups of pure precepts to the ferry on which all bud-
dhas and patriarchs of the past, present, and future went across to the 
other shore, or to the embryo in which they matured into buddhas and 
patriarchs. These precepts were indispensable for our release from sam
sara and entry into nirvana. Having established the central importance of 
the Vinaya precepts, Ming-pen proceeded to show that these very pre
cepts could be contained in the Ch'an meditation on kung-an or hua-
t'ou. He says, 

When your mind and heart are filled completely with the hua-t'ou you are med
itating on, you think of neither good nor evil. Since you have forgotten both 
good and evil, what need is there to talk about cultivation [of the good] and 
stopping [of the evil]? Moreover, when you are intensely concentrating on the 
hua-t'ou, you do not see any sentient being who is to be saved. This is benefitting 
sentient beings even though there is no actual being to be benefitted. Thus, 
although the hua-t'ou of Chan is not called the three groups of pure precepts, it 
in fact contains these pure precepts. There is no separation between the two.71 

Ming-pen spoke of the identity between Ch'an and Pure Land: 

Pure Land is the Mind and Ch an is also the Mind. In essence they are one, but 
in name they are two. . . . Moreover, the reason we engage in Chan meditation 
is in order to end samsara (liao sheng-ssu).dd The reason we practice Buddha-
invocation (nien-fo)ae and follow the Pure Land teaching is also to end samsara. 
Among the teachings established by the Sage, there are a thousand paths and ten 
thousand tracks. But all the teachings have one thing in common, namely, their 
ultimate goal is to end samsara.72 

Ming-pen wrote 108 poems (corresponding to the number of beads 
in a rosary used in nien-fo) entitled "Longing for the Pure Land" (Huai 
Ching-tu shih).df Some of them express the identity between the Pure 
Land and the Ch'an paths: 

There is no need to talk about Pure Land aside from Ch'an. 
One should know that there is no Chan outside of the Pure Land. 
When one has solved these double kung-an, 
A five-petaled lotus opens on the Bear Ear Mountain. 
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Amitabha Buddha lives in the West, while the First Patriarch comes from 
the West. 

To call on the Buddha and to do Ch'an meditation is of the same purport. 
Once the ball of doubt accumulated for aeons is broken wide open, 
The flower of the heart blooms in the same fashion.73 

Ming-pen also wrote some songs extolling people to call on Buddha's 

name. One of them goes like this: 

This very mind is already the Buddha. 
With this very mind one can become the Buddha. 
Buddhas of the three ages have all realized that their mind is the Buddha. 
Sentient beings in the six realms of rebirth are originally Buddhas. 
But because of ignorance and delusion they are unwilling to believe in the 

Buddha. 
Do not forget to call the name of the Buddha whether you are happy or 

unhappy, lucky or unlucky. 
He who puts on clothes and he who eats food are no other than the Bud

dha. 
There is Buddha everywhere, 
There is Buddha in movement, there is Buddha in quiescence. 
There is Buddha in the midst of busy affairs, there is Buddha during the 

time of leisure. 
There is Buddha when you lie down, there is Buddha when you stand up. 
There is Buddha in the good, there is Buddha in the bad. 
There is Buddha in life, there is Buddha in death. 
Remember the Buddha in every idea (nien-nien).de 

Remember the Buddha in each thought (hsin-hsin).dh 

I urge you to call on the Buddha who is yourself (tzu-chi fo).di 

Turn around quickly and do not seek after other Buddhas. 
When your every thought is clear, who is not a Buddha? 
I hope all people will take refuge in themselves who are already Buddhas.74 

As this song makes clear, Ming-pen's understanding of nien-fo does 

not postulate a distinction between the Amitabha Buddha, who is the 

object of religious devotion, and the faithful devotee, who calls on the 

name for salvation. On the contrary, he urges us to realize the identity 

of our mind and the Buddha. So in calling on the name, we are not 

calling on an Other, but rather we are returning to our true nature which 

is already the Buddha. Like the hua-t'ou used in Ch'an meditation, the 

name should serve as the focal point of our mental concentration under 

all circumstances: when we are busy or leisurely, happy or sad, engaged 

in daily affairs or during a time of sickness and suffering. When nien-fo 
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is practiced in this fashion, it is clearly no longer an expression of one's 
piety and faith, but a means to end all discursive thought and to arouse 
the "feeling of doubt" (i-ch'ing\ai the critical mental tension that drives 
one to reach awakening. 

However, although Ming-pen says that the two paths lead to the 
same goal, he does not think it is good for a person to engage in both. 
On the contrary, a Chan practitioner should only engage in Chan med
itation and a Pure Land practitioner only in nien-fo. According to Ming-
pen, it is only through "one door" that we can enter into anything 
deeply.75 If a person should attempt to practice Ch an and Pure Land 
simultaneously (chien-hsiu)dk he will end up achieving nothing. For in 
the words of Tien-ju Wei-tsedl (d. 1354), who was a disciple of Ming-
pen and an important Ch'an monk in his own right, this unfortunate 
person would be like the foolish man astride two boats. Not only would 
he fail to get into either boat, but he would surely fall into the water 
when the boats started to move.76 Anyone who is serious about religious 
cultivation must specialize in a specific discipline. 

Sectarian divisiveness and rivalry among Buddhist schools was a 
conspicuous feature of Tang and Sung Buddhism. By Ming times, much 
of this had become history, and the slogans of "Ch'an Chiao ho-i"**"1 

(harmonization of Ch an and philosophical schools) or "Ch an Ching 
shuang-hsiu"dn (dual cultivation of Ch an and Pure Land) were no longer 
a novelty. Therefore, observers like Sung Lien (1310-1381) could write: 

Ch an and Chiao originally do not represent two separate doors. If we practice 
according to the philosophical schools, we must practice the six perfections of 
which meditation (chfan-ting)6° is one, Because sentient beings have different 
capacities, the Buddha therefore accommodated them by giving different instruc
tions. It was truly unfortunate that people in later generations set up their own 
schools and attacked each other. Thus the scholars of the philosophical schools 
ridiculed the Ch an practitioners as stagnating in emptiness and stillness (tai-yu 
k'ung-chi).dp The Chan practitioners, on the other hand, also ridiculed the scholars 
of the philosophical schools as being mired in terminology (ni-yu ming-hsiang).dq 

Controversies continued without end and what purpose in fact did they serve?77 

The fact that such sentiment did become widespread in the Ming was 
perhaps because Ming-pen and others like him, following the example of 
Yen-shou, vigorously emphasized the need for transcending sectarian ri
valries. 

For Ming-pen, the differences between Ch'an and the philosophical 
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schools were mainly differences in means or tactics, not in fundamental 
intention or goal. He neatly characterized them this way: "Ch'an is the 
philosophical school which dispenses with words, while the philosophical 
schools are Ch'an which uses words."78 He tried to clarify the difference 
in another way. Whereas the other Buddhist schools all stress learning 
(hsueh)dr and thereby provide a door through which a person can enter, 
Ch'an alone does not encourage intellectual effort or scholarly accom
plishment. For this reason, Ch an has been called a separate transmis
sion.79 In an essay entitled, "Night Conversations at a Mountain Hut" 
(Shan-fang yeh-hua),6* Ming-pen strikingly compared the different 
Buddhist schools to the four seasons of the year. Each was of course 
different from the others, yet each was also indispensible to the others. 
He went on to say: 

The Esoteric school is the spring, T'ien-fai, Hsien-shou [Hua-yen], and Tz'u-en 
[Fa-hsiang] are the summer, the Lu School of Master Tao-hsiian is the fall, and 
the school which has singly transmitted the teaching of Bodhidharma [Chan] is 
the winter. If we discuss the matter from the standpoint of principle, people only 
know that Ch'an is a separate transmission aside from the other schools, but they 
do not know that the other schools also constitute a separate transmission aside 
from Ch'an. When we bring them together and return them to the source, the 
Esoteric school makes clear the Buddha-mind of great compassion which saves 
and relieves our suffering, the philosophical schools explain the Buddha-mind of 
great wisdom which reveals and imparts Truth, the Lu school upholds the 
Buddha-mind of great action which is dignified and solemn, and the Ch'an school 
transmits the Buddha-mind of great enlightenment which is perfect and com
plete. They are like the four seasons. Just like the four seasons, they should not 
be mixed (hun).m*° 

MING-PEN'S VIEWS ON CONFUCIANISM 

Long before the time of Ming-pen, other Buddhist thinkers had been 
engaged in the movement known as "Three Teachings in One." Ch'i-
sung's views on the compatibility between Confucianism and Buddhism 
have been mentioned earlier in this paper. I will now discuss briefly the 
view of Tsung-midu (780-841) and Ta-hui, for we can find interesting 
resonances of them in the writings of Ming-pen. In his famous essay, 
"On the Original Nature of Man" (Yuan-jen lun)dv Tsung-mi speaks of 
the different approaches the three sages (Confucius, Lao Tzu, and the 
Buddha) use and the way they complement each other. Confucianism 
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and Taoism are provisional (chyiian)&Vf doctrines, whereas Buddhism con
sists of both real (shih)dx and provisional doctrines. But, he concludes, 
"In going to the roots of things, Buddhism—since it examines all phe
nomena and, using every means, investigates their principles in an at
tempt to reveal their nature—decisively leads the other schools."81 

Whereas the other teachings establish proper conduct for oneself, says 
Ch'i-sung, only Buddhism can get to the origin of man. Ta-hui, on the 
other hand, uses the concepts of t'i (essence) and yung (function). The 
three teachings are the same in essence, for they are all based on the 
same luminous Mind and all sages, Confucius, Lao Tzu, and the Bud
dha, want men to achieve recognition and realization of the "correct 
mind" (cheng-hsin).dy As he puts it, "The mind of bodhi (p'u-t'i-hsin)6* 
is just another name for the mind of loyalty and righteousness (chung-i-
hsin)."ea82 The insight a person achieves after enlightenment will equal
ize and eliminate all mundane distinctions. Ta-hui describes this state to 
a Confucian scholar: 

If one achieves a genuine breakthrough, then one realizes that a Confucian is no 
different from a Buddhist, and a Buddhist is no different from a Confucian; a 
monk is no different from a layman, and a layman is no different from a monk; 
an ordinary man is no different from a sage, and a sage is no different from an 
ordinary man. In fact I am you and you are I; Heaven is earth and earth is 
Heaven; waves are the same as water, and water is no different from waves. 
Kumis and rich butter are but one taste; bracelets and hairpins are both melted 
from gold.83 

However, even though the three teachings are the same in essence, there 
is a difference in their actual function, namely, each teaching has its 
specific realm of reference and its particular relevance. Both Tsung-mi 
and Ta-hui, despite their conciliatory attitude to non-Buddhist teachings, 
like to reserve the highest place among the three teachings for Buddhism. 
We may regard this as the application of the original intrafaith p'an-
chiaoeh (classification of Buddhist teachings), as developed by the T'ien-
t ai and Hua-yen schools, to an interfaith setting. 

Ming-pen acknowledged the differences between Buddhism and 
Confucianism. Both Buddhism and Confucianism are methods to de
velop the Mind, but the Buddhist Way is sudden, and that of Confucian
ism is gradual: 

The Confucian Way is to govern the mind (chih-hsin)ec and cultivate the mind 
(hsiu-hsin),ed whereas the Buddhist Way is to brighten the mind (ming-hsinf* 
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and to awaken the mind (wu-hsin).et Governing and cultivating imply gradual-
ness, whereas brightening and awakening imply suddenness. The mind is, of 
course, the same. But the sudden approach is surely different from the gradual 
approach. This is because the worldly and the otherworldly are different. If our 
Buddha should decide to talk about the worldly Way, he would surely not forget 
to mention the theory of "rectifying the mind" and "making the will sincere." 
Suppose Confucius should decide to talk about the otherworldly Way, how can 
one be sure that he would not mention "emptiness of Mind" or "perfection of 
enlightenment"? When a person does not understand the great skill-in-means a 
sage employs in establishing his teaching, he will argue senselessly and merely 
add confusion.84 

In a manner reminiscent of Ta-hui, he says that all virtues issue from 

the Mind, and he then proceeds to pair the Confucian virtues with dif

ferent aspects of the Mind: 

There are eight items which are central to the governing of the world, i.e. Way, 
virtue, benevolence, righteousness, propriety, music, punishment, and govern
ment. But none of the eight is apart from the miraculous function of our One 
Mind. When the Mind is unobstructed, it is the Way. When it is correct, it is 
virtue. When it is compassionate, this is benevolence. When it is level and fair, 
it is righteousness. When the Mind is centered, this is propriety. When it is 
harmonious, this is music. When the Mind is straight, there is punishment and 
when it is bright there is government. Not only these eight, but in fact all good 
deeds which benefit the world and bring blessings to people, are possible only 
because of the manifestation of the miraculous function of this One Mind of 
ours. When ordinary men lose their miraculous function they are confused and 
become perverse. Therefore, sages have to establish teachings to correct them.85 

Ming-pen wrote two interesting short essays in which he attempted 

to contrast and compare Buddhism with Confucianism. One essay was 

entitled "On Preventing passion and recovering nature" (Fang-ch'ing fu-

hsing)eg which he wrote at the request of the painter Chao Meng-fu. The 

other essay was entitled, "Admonition on filial piety" (Ching-hsiao),eh 

which he wrote to a monk who felt guilty because he had not visited his 

parents for twelve years. In the first essay, Ming-pen tells us that Confu

cianism, being a worldly teaching, teaches us how to prevent the arising 

of passion, but Buddhism, being the otherworldly teaching, teaches us 

how to recover nature. There is obviously an implied value judgment 

which is immediately reinforced by Ming-pen's applying the Taoist 

expressions of "yu-wei" and "wu-wei" to Confucianism and Buddhism 

respectively. Like Tsung-mi, Ming-pen believes that the Buddhist teach

ing is more thorough. Therefore, although he appreciates the effort of Su 
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Ch'eei (1039-1112) to match the idea of centrality from the Doctrine of 
the Mean with the state of neither good nor evil spoken of by Hui-neng, 
and the attempt of Ta-hui to compare the Buddhist Trikaya to the open
ing sentences in the Mean, i.e., nature, the Way, and education, he 
nevertheless feels that the two teachings are not identical. Matching of 
concepts could be a helpful device, but it should not obscure the under
lying differences. 

In the second essay, "Admonition on Filial Piety," Ming-pen at first 
plays on the pun "hsiao" which can mean either filial piety or imitation 
depending on the homophone one uses. Filial piety is essentially imita
tion. Since our parents nurture and love us, we in turn should nurture 
and love them. But, he goes on to say, there are two ways of nurturing 
and two ways of love. "To serve parents with grain and meat, to clothe 
them with fur and linen is to nourish their physical body." "To inquire 
after one's parents morning and evening and not dare to leave them for 
any length of time is love with form." To nurtare the parents' physical 
body and to practice "love with form" is the filial piety appropriate for a 
householder. Yet for a monk, he shows his filial piety through the nur
turing of the parents' dharma nature and the practice of "formless love." 
What are they? "To discipline oneself with purity and restraint, and to 
cultivate blessedness and goodness for them [the parents] is to nourish 
their dharma nature." "To engage in meditation effort whether walking 
or sitting, to vow to realize the Way within the span of this life and, with 
this, to repay the kindness of parents, is what I call formless love." More
over, Ming-pen says that the former, mundane, type of filial piety has a 
time limit, for we can love and serve our parents this way only when 
they are alive. But the latter, Buddhist, type of filial piety has no time 
limit, for our dedication to meditation and discipline is not altered by the 
existence or death of our parents. Ming-pen asserts that even sages and 
worthies cannot fulfill both types of filial piety simultaneously. There
fore, his advice to the conscience-stricken monk is to imitate the example 
of Sakyamuni. By leading a pure and disciplined life, by serious and 
sustained effort at meditation and, finally, by achieving enlightenment, a 
monk can hope to fulfill the requirements of filial piety. This is possible 
because of the Buddhist doctrine of "transference of merit" which enables 
a son to use the merit accrued from a sanctified life to benefit his parents 
spiritually. 

It is clear from the above discussion that Ming-pen was keenly aware 
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of the differences between Buddhism and Confucianism. However, he 
was not disheartened by the differences. He believed firmly in the pri
macy of Ch'an enlightenment, but he also believed that a person could 
achieve genuine spiritual realization through other teachings. As in his 
reservation concerning the joint practice of Pure Land and Ch'an, how
ever, he again emphasized the importance of entering into the Way 
through "a single door." In one place Ming-pen described the enlight
ened state transcending sectarian distinctions most movingly: "The most 
precious thing is to penetrate deeply into Truth from one single door and 
attain self-realization. When enlightenment occurs, all fences break down. 
Only then will one suddenly see that the sages of the three teachings 
have always been holding hands outside words and symbols. There is no 
separation between the mundane and the supramundane."86 

MING-PEN, CREATOR OF A MONASTIC CODE 

In 1317, when Ming-pen was 55 years old, he wrote the code for his 
monastery, Huan-chu an, the Pure Rules of Huan-chu. As Ming-pen made 
clear in the preface, the code was primarily intended as a set of house 
rules for his own monastery. It predated the other three codes of the 
Yuan—the Lu-yiian shih-kuei by eight years, the Pai-chang cKing-kuei 
cKung-pien by eighteen years, and the Tseng-hsiu Chiao-yiian cKing-kuei 
by thirty years. The creation of codes was perhaps not unrelated to the 
reported general laxity of monastic discipline at that time. As indicated 
earlier, Ming-pen lamented the decline of strict discipline in some fa
mous monasteries of which he had personal knowledge. We get a similar 
picture from contemporary legal codes concerning the regulations for 
monks. For instance, under the year 1317, the Yuan tien-changei (Insti
tutes of the Yuan) reads: 

Monks and nuns are people who have left the household life. Accordingly they 
ought to stay in the monastery and carry out their religious cultivation. But in 
recent years the pure rules have become either relaxed or not observed. Conse
quently, the incense and lights [of the faithful] have become extinguished. From 
now on, monks must perform the morning and evening worship and recite the 
sutra two times each day. On the four fast days, ssu~chai-jihek [the 1st, 8th, 15th, 
and 23rd of the month], the abbot should lead the assembly offering incense, 
pray for the emperor's long life, and recite scripture. Monks must not be lazy or 
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desultory. The abbot must be vigilant in his supervision. He should not allow 
monks to leave the gate of the monastery to go to tea houses and wine shops in 
the marketplace. The abbot of a monastery must be appointed from senior monks. 
Monks should not be allowed to build their own private houses or to own their 
own storehouses. They should not drink wine and eat meat. Nor should they 
keep wives and concubines and behave in the same way as worldly men. [If they 
do so] they corrupt the Buddhist tradition.87 

Ming-pen's reclusiveness and repeated refusal to be the abbot of large 
and famous monasteries undoubtedly arose from his disapproval of the 
worldliness and materialism found in these places. Therefore he preferred 
to dissociate from them and live in his own Huan-chu an, a name imply
ing retreat and retirement. But to live in retreat (chu-anf1 could also lead 
to abuses. Far from the gaze of public scrutiny, the solitary monk was 
bereft of supervision and guidance and he could very easily go astray. 
Ming-pen wrote a letter of admonition to a monk who was thinking of 
going into retreat: 

In recent years, morals have declined and people's hearts have become unstable. 
There is the fad of "living in retreat" (chu-an) which can be an excuse for leading 
a comfortable and lazy life. There are no rules and proprieties to restrain one and 
there are no fellow monks to hold one in check. So if you want to sleep you just 
sleep, and if you want to leave, you just get up and leave. After living this way 
for a long time, a person will become self-indulgent and depart from the orthodox 
way.88 

Ming-pen wrote the Pure Rules of Huan-chu because he felt the 
need to regulate the monks' lives and to instill in them a sense of disci
pline. The creation of monastic codes therefore fulfilled a practical func
tion. But I think it also served a more fundamental purpose. The creation 
of monastic codes, like the compilation of kung-an records or the collec
tion of the lives and deeds of exemplary monks, which can be conve
niently called "role model" literature,89 was connected with what I would 
call the crisis of authority inherent in Buddhism, particularly Ch an 
Buddhism. These were attempts of Ch an monks to create alternative 
sources of authority when the actual, personal, charismatic authority of 
the enlightened masters was not available. It is interesting to note that 
the collection of kung-an, the compilation of "role model" literature and 
the writing of monastic codes all started in the tenth and eleventh cen
turies. This was a time of what one may call the "post-charismatic" age 
of Ch'an, when the great Tang masters had all passed away and observers 
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of the monastic order began to be alarmed by signs of its decline. It is 
also interesting to note that most Ch an masters, both Chinese and Jap
anese, emphasized the importance of the monastic codes. Pai-chang, who 
was credited with the creation of the first such code, the Pure Rules of 
Pai-chang, as well as Ta-hui, Ming-pen, Dogen, and Hakuin, are but a 
few examples. Like the kung-an records and "role model" literature, the 
monastic codes were stressed in the hope that they could provide a basis 
for disciplined living in which meditation could be properly conducted 
and out of which enlightenment—the life of Ch'an, could arise. 

Buddhism, in theory, only recognizes the authority of an enlight
ened teacher who in his religious life has succeeded in replicating the 
original and exemplary breakthrough to Reality as Buddha did. What 
happens, then, in the absence of an enlightened teacher? I suggest that 
the monastic codes, the kung-an collections, and the sayings and deeds 
of enlightened masters contained in the role-model literature were differ
ent ways developed to meet the crisis of authority. When the charismatic 
authority90 of enlightened masters was unavailable, these served as sub
stitutes. 

The Pure Rules ofHuan-chu is divided into two parts. The first part 
takes up almost six-sevenths of its entire length and is called "Jih-yung 
hsu-chih"em (Daily Tasks Everyone Must Know). It contains ten topics 
which cover every aspect of the monastic life. They range from the daily 
schedule of the monastery to the care of the sick and the conduct of 
funerals for the deceased members of the community. 

The first section is entitled "daily schedule" (jih-tzu).en Here at the 
beginning of the code Ming-pen makes clear that meditation is to be the 
primary task for the community. Meditation is then the "daily task" (jih-
yung). There are altogether four periods of meditation sitting (tso-cHanf° 
interspersed throughout a day and night which are divided into six blocks 
of time: the early day (ch'u-jih),ev> the midday (chung-jih),eQ and the late 
day (hou-jih),er then the early night (ch'u-yeh),es the midnight (chung-
yeh\et and the late night (hou-yeh).eu91 During the time for meditation, 
one should be quiet and still. No conversation, reading, washing, or 
mending of clothes is allowed. One can leave his seat only to go to the 
rest room. When he does so, he must walk carefully as if he were tread
ing on thin ice or facing a precipice—so that he will not disturb his 
neighbors. 

The second section is called "monthly calendar" (yiieh-chin).ev It 
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lists month by month all the holidays and festivals celebrated throughout 
the year. As might be expected, we find here some of the most important 
and significant dates for Buddhists to remember.;92 More striking is the 
emphasis placed on religious services on behalf of the emperor. For in
stance, on the first and the fifteenth or each month, monks are to con
duct a special service in which they first offer congee, then recite the 
Ta-pei chou,ew and pray for the welfare of the ruler. Moreover, a whole 
month (from the third of the second month to the third of the third 
month) is also devoted to the prayers for the emperor's longevity. This is 
called "Tien-shou sheng-chieh"ex (Imperial Festival for the Long Life of 
Heaven) or the "Chin-kang tao-ch'ang"ey (Bodhimanda of the Diamond 
of Unlimited Life.) During this month, every morning after the congee 
offering and the recitation of the Ta-pei chou, the monks are to take turns 
reading a set of sutras93 in front of the Buddha image in the main hall 
until the time for evening meditation. A bell is struck twice, once when 
the service begins and once when it ends. Each time the bell is struck, 
the abbot goes to the main hall to offer incense. The treasurer provides 
tea and fruit for the people who work in the main hall. The celebration 
of imperial birthdays and commemorative services on the anniversaries of 
deceased emperors were started in the Tang dynasty.94 The participation 
of Ch an monks and monasteries in the imperial cult in the Sung and 
the Yuan had also been noted with interest by Japanese visitors.95 Ming-
pen is here therefore following this long tradition of reciprocal relation
ship between the imperial court and the sangha: monks pray for the em
peror's welfare in the hope of receiving his continued protection and 
patronage. But in Ming-pen's case there is an indication that this is done 
not merely out of a sense of expediency. Ming-pen speaks to his fellow 
monks about the vastness of imperial grace (huang-en)ez which enables 
them to carry out a life of religious cultivation. Monks are feeble and 
weak and thus incapable of being independent. But for the protection 
and support of the state, they would be utterly lost and become vulnera
ble to the attacks and persecutions of the unfriendly. Therefore, monks 
should repay the imperial favor by leading vigilant, disciplined, and ded
icated lives.96 

The third section of the Pure Rules of Huan-chu is called "yearly 
regulations" (nien-kuei){a which gives directions on three things. The first 
is the performance of "sheng-chieh" (imperial festival) which I have just 
described. The second is the observance of the "four holidays" (ssu-chieh)0* 
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which are: the beginning of the summer retreat on the fifteenth of the 
fourth month (chieh-chih),fc the end of the summer retreat on the fif
teenth of the seventh month (chieh-chih),m winter solstice (tung-chih),{e 

and the New Year (sui-ch'ao).ff Ming-pen says that the last two festivals 
are now secular holidays, but the first two days have special significance 
for Buddhists and should be celebrated. To do so, ninety days are to be 
set aside (from the thirteenth of the fourth month to the thirteenth of the 
seventh month) for the conduct of "Surangama assembly" (Leng-yen hui).fg 

Under the leadership of the abbot, the monks are to thank the deities 
and spirits for their protection of the monastery. The third entry in this 
section is entitled, "yearly plan" (sui-chi).01 Ming-pen, citing the famous 
dictum of Pai-chang, "If you do not work for one day, you should not 
eat for one day," reminds the monks of the importance of manual labor. 
Ming-pen urges the monks to exercise the utmost seriousness whether 
working in the fields, in the maintenance of the temple and the temple 
grounds, or in other tasks, such as the preparing of soy sauce, vinegar, 
and preserved vegetables. 

The fourth section is called "models in dealing with society" (shih-
fan)& which provides sample supplications (shu)® which Ming-pen wrote 
to be read on the various festival days, prayer meetings for rain (cWi-yii)^ 
and for sunshine (ch'i-ch'ing),n liturgies commemorating deceased em
perors and lay patrons, as well as a dedicatory essay on the birthday of 
the Earth God (J'u-ti).tm 

The fifth section is called "planning and management" (ying-pan)m 

which discusses the two main concerns in the life of the community: 
food and shelter. Food and shelter are necessary, but monks should not 
be choosy about the taste of the food or the spaciousness of their living 
quarters. The monks in charge of such things, however, must be diligent 
in planning ahead and managing well. For instance, they should see if 
the grain stored is sufficient, if the rooms need repair, and if the utensils 
and equipment are adequate. The persons so charged should be frugal, 
knowing when and what to save, and also enterprising, knowing when 
and how to seek donations from patrons. 

The sixth section is called "household customs" (chia-feng)f0 and 
covers a wide range of topics such as regulations about receiving travell
ing monks and lay visitors, appointments to and retirement from monas
tic duties, reward and punishment, begging and manual labor. 

The seventh section is called "titles and duties" (ming-fen).tp There 
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are five positions in Huan-chuan. What would be the position of the 
abbot in other monasteries is assumed by two people, an-chu{<l (master of 
the temple) and shou-tso** (the person who takes the first seat). They are 
equal in rank and share duties, the former taking care of ceremonial and 
ritual matters while the latter directs meditation. They are assisted by the 
fu-an^ (deputy abbot). The fourth is the steward (chih-k'u)n and the last 
is the chef (fan-t'on).** Ming-pen criticizes the proliferation of monastic 
administrators in his time97 and stresses flexibility and streamlining of 
duties. For instance, there is no need to appoint a guest prefect because 
the deputy abbot can take care of the guests along with his other duties. 
Exchange of functions (hu-yung)ty is allowed among the various officers 
when necessary. 

The eighth section is "practice and cultivation" (chien-lu){w where 
Ming-pen lays down the guidelines for the monks' dealing with outside 
society (wai-yiian)** and their own internal relations (nei-yuan).fy Since 
a monk's main duty is to carry out his own cultivation, he should have 
a minimum of other engagements. So Ming-pen is not in favor of the 
monks' going to lay people's homes. When their parents and teachers are 
ill or die, brief visits are allowed. Ming-pen also disapproves of the monks 
exchanging letters and poems with lay people. Also included in this sec
tion is an essay for the instruction of novices. 

In the last two sections, "care of the old and sick" (she-yang)*1 and 
"funerals" (chin-sung),** Ming-pen recommends the Pure Land Practice 
of nien-fo. Sermons on the Pure Land are given to the sick. If the patient 
is critically ill and cannot call on the Buddha's name himself, the other 
monks should do this for him. After a monk dies, his personal belongings 
should be disposed of through an auction held in the monastery. 

The second main part of the Pure Rules is called "Rai kan-lu men"gh 

(Opening the Door of Sweet Dew). Kan-lu men (amatadvava) is a Tantric 
term denoting the way to immortality or the release from samsara. This 
section contains a long liturgical text written by Ming-pen for use in the 
ritual of feeding hungry ghosts. The text bears the title, "P'u-shih fa-shih 
wen"gc (Essay on the Universal Bestowing of Dharma Food). Even though 
it is interspersed with mantras and invocations of Tantric deities, the text 
is essentially a long sermon on Buddhist morality and philosophy, truth 
being the "food" bestowed on the hungry ghosts in this ritual. It begins 
with a gatha from the Avatamsaka Sutra: "If one wants to understand all 
the Buddhas of the three generations, one should observe the nature of 
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the dharma realm and realize that everything is created by the Mind." 
This gatha is conventionally called "the gatha which shatters hell" (p'o 
fi-yu chi),gd for when one recites this gatha to the infernal judge (ming-
kuan),ge it is said that the illusory phenomena of hell will disappear. 
Ming-pen, however, says that this explanation does not go far enough, 
for in fact is one truly understands the meaning of this gatha one will not 
only shatter hell, but also shatter the ten dharma realms (shih fa~chieh).gf 

For, "There is no buddha in the three generations, and the dharma realms 
have no intrinsic nature. Yet they are nevertheless established, depending 
on this One Mind"98 (san-shih wu-fo, fa-chieh wu-hsing, i tzu i-hsin, 
erh chieh chien-li)gg Thus, to obtain a correct view of everything through 
the cultivation of the mind is the most important thing. The text then 
outlines the steps one should take in this direction: confession and re
pentance (ch'an-hui),^ taking the three refuges, receiving the five pre
cepts, and finally the development of the bodhi mind (fa p'u-t'i-hsin).gl 

Ming-pen also mentions the 10 precepts, the 48 bodhisattva precepts, the 
250 great precepts, and the 3 groups of pure precepts. He says that the 
precepts are like the ocean. The farther we go into the ocean, the deeper 
we enter into it. As long as our faith does not relapse, all the various 
precepts will naturally find a place in our life. Since the text is written 
for the benefit of laymen (to be read aloud during the ritual of feeding 
the hungry ghosts), Ming-pen explains the significance of taking the three 
refuges and the meaning of the five precepts in great detail, but he only 
lists the other precepts without explanation. The text stipulates the reci
tation of the Heart sutra and ends with the request that the merit accrued 
be transferred to all the spirits in the ten directions so that they can all 
achieve Buddhahood. 

Attached to this liturgical text is another text to be used specifically 
on the Ullambana festival (yu-lan-p'an).g> Ullambana means "utensils 
hanging upside down" (tao-hsuan-chi),gk a metaphor describing the ex
treme suffering of beings in hell. Ming-pen says that originally the true 
dharma realm is undifferentiated (p'ing-teng)gl and there are neither bud-
dhas nor sentient beings. So why is there suffering? The answer is that 
suffering comes from ignorance. Ignorance gives rise to the mind of de
lusion (wang-hsin)gm and distorted views (wang-chien).gn As a result, peo
ple form an external world often realms differentiated by either purity or 
defilement. They also create an internal world of the eight kinds of con-



Chung-feng Ming-pen and Ch'an 455 

sciousness distinguished by either enlightenment or delusion. The way to 
untie beings from the suffering of "being hung upside down" is again for 
them to follow the steps outlined in the previous text: beginning with 
repentance and ending with the arising of the bodhi mind. Ming-pen 
refers to these steps as wonderful skill-in-means {shan-cKiao fang-pien).m 

The Pure Rules of Huan-chu ends with the liturgical text used in 
the Ullambana festival. Despite the divergent topics covered in Ming-
pen's code, there is nevertheless an underlying theme running through 
them all. That theme is the central importance of mind cultivation. The 
code opens with a call for the strict observance of the meditation schedule 
and ends with an appeal to the suffering hungry ghosts to repent and 
develop the bodhi mind. Ming-pen uses every opportunity to reiterate 
this central theme. We find matter-of-fact instructions on etiquette, ritual 
directions, and daily hygiene side by side with the most profound discus
sion of the nature of Mind. Ritual is not to be detached from meditation 
and meditation is not to be separated from the conscientious performance 
of daily tasks. What Ming-pen says here is of course not entirely new, 
other Ch an masters had said similar things. What is striking though is 
his manner of expressing it—through the medium of a code. All through 
the Pure Rules we sense Ming-pen's presence—encouraging, pleading, 
chiding, and cautioning. In creating the code, might not Ming-pen be 
trying to leave this body of rules as a last testament of the enlightened 
master, and as the heritage of the Ch'an tradition to which he had so 
devoted his efforts? 

Ming-pen chose to lead the life of a recluse, yet in the end he 
achieved great fame, both in Yuan China and in countries abroad. Still, 
even though he could count many foreigners as his disciples, he re
mained curiously insular and intensely "Han" Chinese. He does not seem 
to have shown much interest in Tibetan Buddhism. Historical events 
touched him lightly and left few traces in his work. His only real passion 
was his love of the Chan tradition. He felt keenly the fact that he inher
ited an illustrious Chan heritage. He wanted nothing less than to pre
serve it and pass it on. His emphasis on hua-t'ou, his views on the har
monization of the Buddhist schools, and finally his creation of a monastic 
code can all be seen as efforts directed to this goal. In the final analysis, 
we can say that he achieved the goal, for he became an important torch-
bearer of that tradition. Ming-pen was a central figure not only in Yuan 
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Buddhism but also for later periods. Monks in the Ming such as Chu-
hung would look upon him both as a preserver of the Ch'an tradition 
and as a key figure in the increasingly popular movement for the har
monization between Chan and other Buddhist schools." 



APPENDIXES 

f. Preventing Passion and Recovering Nature 
When nature arises there are passions. When passions are born there is karma 
(yeh).ep In response to karma there are things. Myriad things come into being as 
a result of passion and karma. They are born at the appropriate places and they 
die accordingly. Success and failure, disaster and blessing are all a dream. The 
teaching of our Buddha shows people that although all beings are based in na
ture, there is a difference between the worldly and the otherworldly. The worldly 
teaching tells us how to prevent passion (fang-ch'ing),m but the otherworldly 
teaching tells us how to recover our nature (fu-hsing).gr Preventing passion is to 
do something (yu-wd)88 but to restore our nature is to do nothing (wu-wei).** The 
two should not be confused. Mr. Su Ch'e, in his preface to the commentary on 
Lao Tzu 10° said that what the Sixth Patriarch meant by "neither thinking about 
good nor thinking about evil" could be matched with "when joy, anger, sorrow, 
and happiness do not arise, it is centrality" as found in [the Doctrine of] the 
Mean. He also said that centrality was the same as what the Buddhists called 
Buddha nature, and harmony was what Buddhists called the six perfections (liu-
ru)gu and myriad deeds (wan~hsing).ev Mr. Su concluded by saying, "When cen
trality and harmony are established, heaven and earth will be stabilized and the 
myriad things will be nourished. Can these be accomplished without Buddhism?" 
This is similar to Master Miao-hsi's [Ta-hui's] answer to a question posed by the 
nephew of Chang Tzu-shao in which he compared the Buddhist concept of the 
Three Bodies (trikaya, san-shen)ew to that of "what heaven mandates is called 
nature, when we follow nature, it is called the Way; to cultivate the Way is called 
teaching" as found in [the Doctrine of\ the Mean. [What Ta-hui was doing here] 
was to use a temporary expedient in order to shake him [Chang Tzu-shao] loose 
from emotional attachment. For the truth of the Three Bodies is surely not lim
ited to this explanation. 

I have heard that the teaching of the Confucians called [the Doctrine of] the 
Mean is to enable the feelings of men to achieve absolute centrality. Only then 
will the way of regularity (ching-ch'ang chih taof* be able to be transmitted 
without end. This is true not only for the mind of man. In fact, all things in the 
world are born and transformed because they are endowed with centrality. If there 
is no centrality, then even the most insignificant thing will not be able to nourish 
itself. Internally, we use it to regulate the self, and externally, to rule the state. 
Thus we cannot forget centrality even for an instant. Suppose it did not exist, 
then the myriad things in the world would all expire as a consequence. How can 
man alone exist? This is because centrality is the central axis in establishing life 
and transformation (sheng-hua).gy This is why sages and worthies singled it out 
to illumine it and treated centrality as the foundation of their teaching. When 
we apply this principle to the parent, it is filial piety. When we extend it to the 
ruler, it is loyalty. When we use it in the conduct of affairs, it is benevolence; 
when we spread it among men, it is education, and when we transmit it in the 
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world, it is the Way. Therefore, the Way refers to the essence of centrality. 
Centrality is contained in the junction before the arising of joy, anger, sorrow, 
and happiness. When the emotions arise and their expressions hit the mark (chung-
chieh)ez it is called harmony. When we talk about centrality we refer to this 
"hitting of the mark." If one goes too far or not far enough, in either case one 
does not hit the mark. But when one hits the mark of centrality one thus knows 
that the myriad things are nourisned even though they do not expect to be so 
nourished, and heaven and earth are established in their positions (wei)ha even 
though they do not expect to be so established. Since passions and karma are 
endless, how will life-and-death [samsara] come to an end? The worldly teaching 
reaches the highest level with this idea. 

Buddhism, as the teaching dealing with the supramundane world, differs 
from this. How can I say this? The Sixth Patriarch said, "When you are thinking 
of neither good nor evil, what is your original face?" This is the essence of re
covering nature. But Tzu-ssu said, "Centrality is before the arising of joy, anger, 
sorrow, and happiness, harmony is the hitting the mark after their arousal." This 
is then the best teaching about preventing passion. But "reaching centrality and 
harmony," "establishing heaven and earth," and "nourishing myriad things," are 
all responses to passion and karma. These things do not really exist in nature and 
principles (hsing-li).hb Tzu-yu [Su Che] certainly knew the difference. Then why 
did he misquote this passage? [I think] by "what Heaven endows in us is called 
nature," Tzu-ssu was talking about the essence of centrality; by "to follow the 
nature is called the Tao," he was talking about the function of centrality; by "to 
cultivate the Way is called education" he was finally talking about the necessity 
of our following both essence and function [of centrality] and achieving an accord 
with it. "The Way cannot be departed from even for one instant. If it can be 
departed from it is not the Way." We must make each stirring of thought and 
each movement of the mind (Chu-nien tung-hsin)hc stay in the realm of centrality 
without departing from it even for one second. The theory of preventing passions 
reaches its height with this. 

The pure Dharmakaya with which both the sage and the common man are 
endowed is our original nature. The perfect Sambhogakaya is the supernatural 
powers and brightness of the Dharmakaya. The myriad Nirmanakayas are the 
impartial manifestations of Dharmakaya everywhere. Dharmakaya is like the sun. 
Sambhogakaya is like the rays of the sun, Nirmanakaya is like the universal illu
mination by the rays of the sun. Nature has no knowledge (wu-chih)M and does 
nothing (wu-wei). The theory of recovering nature reaches its height with this. It 
is rather hard to equate this idea with "following nature and cultivating the Way." 
Yet Miao-hsi made the learning of recovering nature conform to the teaching of 
preventing passion, and Su Ch'e made the teaching of preventing passion conform 
to the learning of recovering nature. A Buddhist and a Confucian, each em
ployed skill-in-means in their exegesis and tried to reconcile the ideas of the two 
schools. But if I do not point out the underlying differences, the ultimate truth 
will differ [from our understanding of it]. 

Tsa-lu, (ZZ, 2.27.4), 3:392d-393e 
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IL Admonition on Filial Piety 
All parents of this world nurture and love their children. Therefore sages and 
worthies teach us to be filial to our parents. Filiality (hsiao)he means imitation 
(hsiao).hf 101 Children imitate parental nurturing and repay their parents with nur
turing. Children imitate parental love and repay their parents with love. There
fore, filiality cannot be exceeded by nurturing, but it reaches its utmost with love. 
However, there are two ways of nurturing and two ways of love. To serve parents 
with grain and meat, to clothe them with fur and linen is to nourish their phys
ical body. To discipline oneself with purity and restraint, and to cultivate blessed
ness and goodness for them is to nourish their dharma nature. The nourishment 
of their physical body follows human relationship, but the nourishment of their 
dharma nature conforms to heavenly principle. Even sages and worthies cannot 
perform both. That is because there is a difference between being a householder 
and being a monk. If one is a householder but fails to nourish the physical body 
of his parents, he is unfilial. If one is a monk but fails to nourish the dharma 
nature of his parents, he is also unfilial. This is what I mean by the two ways of 
filiality. To inquire after one's parents morning and evening and dare not leave 
them for any length of time is what I call love with form (yu-hsing chih ai).he To 
engage in meditation effort whether walking or sitting, to vow to realize the Way 
within the span of this life and, with this, to repay the kindness of parents is what 
I call formless love (wu-hsing chih ai).hh Love with form is near and intimate, 
but love without form is far and inaccessible. But if a person feels no love, he 
cannot even reach the near, not to mention the far and inaccessible. One cannot 
fulfill both the easy and the difficult types of love. This is because there is a 
difference between remaining in the world and leaving the world. To remain in 
the world but not carry out the love with form is unfilial. To leave the world but 
not to carry out the formless love is also unfilial. This is why I say that there are 
two ways of love. Furthermore, the mundane type of nurturing and love has a 
time limit, but the otherworldly type of nurturing and love has no time limit. 
Why does the former have a time limit? Because we can only love our parents 
when they are alive. When they die, this love vanishes. Why does the latter have 
no time limit? Because my mind of studying the Way is not altered by the exis
tence or death of my parents. Parents are the great foundation (ta-pen)hi of my 
physical form. Yet is my physical form something I only have in this life? From 
innumerable kalpas until now, I have transmigrated in the three realms [of desire, 
form, and formlessness] and have received forms as numberless as the grains of 
sand. The so-called foundation of physical form fills the universe and pervades 
the cosmos. All that I see and hear could be the basis of my previous existences. 
There is no way to take account of my parents' labors and sufferings. That I 
should fail to repay their kindness may cause my parents to fall into other realms 
of rebirth and suffer the pain of transmigration. Thus the Way is no other than 
filial piety, and filial piety is no other than the Way. When a person does not 
know how to be filial but says that he wants to study the Way, that is like seeking 
water while turning his back on it. 
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If someone is unable to practice this but is only able to nourish the parents' 
physical body and to love them with form, can we call this filial piety? I would 
say that this is the filial piety of a householder. The reason we monks cannot 
engage in worldly filial piety is because we have entered the gate of emptiness 
and silence and have put on the monastic robe. We may try to emulate the 
otherworldly filial piety of the Great Sage of the Snowy Mountain [Sakyamuni]. 
Suppose we should make a mistake in one single thought (i-nien yu-chien)hi we 
would then lose both benefits [of the worldly and otherworldly filial love]. This 
is the height of unfilialness. 

Tsa-lu (ZZ, 2.27.4), l:366b-d 
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Liu Tsun-yan and Judith Berling 

The 'Three Teachings" 
in the Mongol-Yuan Period 

WU CH'ENGa (1249-1333), a leading Neo-Confucian thinker, was so 
affected by the prevailing syncretism among Yuan dynasty intellectuals 
that he wrote: 

Since Chin and Tang times, Buddhism, Confucianism, and Taoism have been 
called the Three Teachings. However, to venerate them on equal terms without 
any discrimination is the virtue of the Great Yuan.1 

The interflow of the ideas of the Three Teachings: Confucianism, Taoism, 
and Buddhism in the Yuan was stimulated by a variety of forces gener
ated long before the Mongol conquest, but the Yuan syncretic tendencies 
were also the product of the unique cultural, political, social, and ethnic 
tensions which accompanied Mongol rule. Each of the three religions 
had to make its peace with the alien rulers, and the process of peace
making and compromise produced pragmatic forces encouraging syncre
tism both within each of the three religions and among them. 

THREE TEACHINGS PRIOR TO THE MONGOL CONQUEST 

The- Three Teachings had been actively competing for patronage and 
support since Wei-Chin times (220-420). In that period interest in the 
study of the Lao Tzu and the Chuang Tzu and the abstruse discussions 
of the scholarly Neo-Taoist thinkers offered an opportunity for erudite 
Buddhist monks to introduce their doctrine to Chinese intellectuals and 
to gain increasing numbers of followers from that community. However, 
Confucianism, with its intricate relationship to Chinese culture, state, 
and society, was still the dominant philosophy. Taoism and Buddhism 
were competing to penetrate into the lower strate of the society by means 
of religious trappings such as rituals and stories of heaven and hell; they 
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also sought to gain ascendancy by means of forged scriptures and coop-
tion of each other's deities. 

Open debates between representatives of the Three Teachings com
peting for political recognition were held during some of the Six Dynas
ties (222-589) and the Tang (618-907).2 Some of these were light-hearted 
occasions generating a spirit of conviviality, but some led to serious ar
gument.3 Though these debates did not greatly diminish ideological con
flict among the Three Teachings, they provided a context in which dif
fering views were presented and discussed. Few intellectuals could be 
wholly ignorant of the claims of other schools. 

Nomadic or seminomadic tribes who succeeded in ruling parts of 
North China also patronized the Three Teachings, but being non-Han 
peoples and not tied to native traditions, they tended to favor Buddhism 
and/or Taoism over Confucianism. The Khitans, who succeeded in oc
cupying a small part of north China and founded the Liao dynasty (947-
1125), saw the advantage of ruling the Chinese through Han bureaucratic 
institutions. However, although Confucian and Taoist temples and prac
tices were well established in the Liao territory Buddhism was the most 
popular of the Three Teachings during the Liao.4 Of the many favors 
granted to the Buddhist monks, two are noteworthy: the appointmet of a 
number of Buddhist monks to official posts, and the "Double Tax Payers" 
(erh-shui hu)h system, which favored Buddhist orders.5 

In many ways the administration of the Jurchen Chin (1115-1234) 
in North China resembled the Liao bureaucratic system although it was 
far more sinicized. Though the number of Buddhist monks and Taoist 
priests to be ordained each year was officially restricted, this policy was 
counterbalanced by the fact that even in the early days of Emperor Shih-
tsungc (r. 1161-1189), ordination certificates, reverential titles, and pur
ple cassocks were available for purchase from the government.6 The le
nient attitude of the Jurchen court towards the Three Teachings was re
flected in the attitude of the Confucian scholars and officials towards 
their Buddhist and Taoist rivals.7 

The South, which continued under Han Chinese rule, remained 
more staunchly Confucian, although the influence of Buddhism and 
Taoism was by no means insignificant. There, supporters of the orthodox 
school of Confucian teaching continued to reject any admixture of 
Buddhist customs and habits in their rituals and other social functions. 
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These feelings were also extended to some native beliefs, such as sha
manism and sorcery, and particularly to religious Taoism. For years the 
term erh-shihd (two teachings) had been a derogatory one in scholarly 
works. The main objections were not ideological, but rather institutional 
and economic.8 Yet, despite this antagonism, one of the most important 
developments during this period was a growing tolerance among Confu
cians towards the other two teachings. This was in part pragmatic, for the 
general conditions at the time were favorable to syncretism, and would 
have made suppression difficult. 

During the sixty years of disturbances and upheavals preceding the 
establishment of the Northern Sung (960-1126), many Confucian schol
ars fleeing to the mountainous areas of north and northwest China took 
refuge in temples. There they had opportunity to read and have close 
personal contacts with their members. Because of this exchange of ideas, 
new approaches to and questions about classical Confucian texts were 
generated, giving rise to new directions in Confucian thought.9 During 
the Southern Sung (1127-1279), despite the general weakening of the 
national strength, Taoist religious institutions prospered. Confucian 
scholar-officials' tolerance towards Taoism reflected official participation 
by Confucians in Taoist worship at government level,10 and also their 
common interest in the Book of Changes. In addition, the popularity of 
Ch'an Buddhism reached unprecedented heights, strengthening the gen
eral pressures for syncretism. Sung scholar-officials, despite their predom
inant Neo-Confucian background, had moved closer to Buddhism not 
only as a religion, but also as a philosophy. During the time of Lu Hsiang-
shane (1139-1193) the influence of Ch'an among his followers was so 
intense that the distinction between their practice and that of the Ch'an 
Buddhists became negligible. It would be impossible to distinguish the 
Yii-luf (Tao-tsangg no. 1016) of the Taoist patriarch Pai Yu-ch'anh (1134-
1220), the venerated Fifth Master of the Southern School, from the yu-
lu of a Ch'an monk, if one did now know it was written by a Taoist. 
From the Buddhist side, Ta-hui Tsung-kao1 (1089-1163), a Ch'an leader, 
advocated discussing Ch'an in a Confucian context, further blurring the 
distinctions of the Three Teachings at this time.11 

On the even of the Mongol invasion, then, in the North the Three 
Teachings were competing for the patronage of alien rulers as well as the 
Chinese populace, whereas in the South there had been great strides 
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toward a syncretism of the Three Teachings in large part because of the 
influence of Ch'an Buddhism on the Neo-Confucianism and Taoism of 
the day. 

THE MONGOL GOVERNMENT AS A STIMULUS TO 
SYNCRETISM OF THE THREE TEACHINGS 

Prominence of Tibetan Buddhism 
The Mongol dynasty was the first foreign dynasty to succeed in conquer
ing the entire Chinese empire. As in the case of the earlier Liao, and to 
some extent the Jurchen Chin, they felt more at home with Buddhism 
than with Confucianism. Because the Mongols, with their nomadic her
itage, had practiced a shamanistic form of religion, replete with rituals 
and magic, they were most at home with the ritualistic and magical 
Buddhism of the Tibetans. In the time of Mongke (Hsien-tsung, r. 1251-
1259), when the capital was still in Karakorum, there was a Tibetan 
"State Preceptor" (Kuo-shih),* Na-mo,k at his court.12 Khubilai (r. 1260-
1294), in his capital Yen-ching (Ta-tu,1 modern Peking), created some 
religious offices for Taoists, but on the whole the most venerated and 
highest status among the religious leaders was that of the Tibetan "Im
perial Preceptor" (Ti-shih)m and "State Preceptor," and numerous privi
leges were enjoyed by him and his followers. 

Tibetan lamaism must have impressed the Mongols by the richness 
of its symbolism and ritual as compared to their shamanism. One in
stance from the Yuan shih will serve to illustrate this point: 

In the seventh year of Chih-yuan11 [1270], Emperor Shih-tsu [Khubilai] followed 
the advice of Phags-pa [1239?-1280], the Imperial Preceptor, and installed a white 
parasol behind the imperial seat in the Great Hall of Brilliance (Ta-ming tien).0 

The parasol was made of white satin, with Sanskrit [Tibetan?] words written on 
it. It was said to pacify and subdue the wicked and the devil, as well as protect 
the state and the monasteries. Since then, on the fifteenth day of the second 
month of each year, there was a White Parasol Service held in the Great Hall. 
Processions from different departments and societies were to gather there to lead 
the Parasol on its rounds inside and outside the Imperial City as a means of 
exorcising evil spirits and receiving blessings.13 

And then follows the detailed description of the lavish ritual, equipment, 
and personnel involved in this ceremony: 
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The Eight Garrisons [under the Chief Military Commission] assigned 120 para
sol-drummers, 500 cavalrymen in armor as horsesoldiers at the rear [of the 
processions]; and another 500 men, either served as pullers of the carriage on 
which a sedan chair of Kuan Yup [of Han, the God of War] who acted as [patron 
saint] of the Holy Altar was placed, or performed miscellaneous errands on the 
road. The Bureau of Buddhist and Tibetan Affairs (Hsiian-cheng yiiarif had 360 
Buddhist monasteries under its jurisdiction. Its duties were to provide Buddhist 
statues and altars, pennants, pendant streamers, portable precious shades, car
riages, drums and standard bearers [for this occasion]. There were 360 altars to 
be provided, each with 26 carriers and holders [of various objects], as well as 12 
monks playing the cymbals. The Ta-tu District was to organize 120 teams of men 
called the Great Societies of the Golden Gate (Chin-men ta-shef representing a 
variety of professions. The Department of Music (Chiao-fang ssuf and the Office 
of Harmonious Clouds (Xun-ho chtif took care of the 400 musicians who made 
music with clappers, cane drums, Tartar horns (pi-li),u dragon flutes (p'i-p7a\v 

zithers, and lutes. The Office of Harmonious Prosperity (Hsing-ho chiif took 
charge of 150 courtesans, who were to perform in group plays. The Office of 
Harmonious Blessings (Hsiang-ho chiif took charge of acrobats, men and women, 
altogether 150 members. The Department of Phoenixlike Deportment (I-feng ssuf 
took charge of three groups of light music performers, the Han-Chinese, the 
Muslims, and the people from Ho-hsi,z each group consisting of three teams, for 
a grand total of 324 persons. All the participants in this festival were dressed in 
new and attractive robes; the armor, the insignias, and the equipment were all 
fine and bright, and provided officially. The processions extended for more than 
thirty li, with their members wearing shining dresses embroidered with gold, jade, 
and pearl patterns. Crowds of men and women poured into the streets of the 
capital to watch.14 

The partiality of the Mongol court toward Tibetan Buddhists was 

resented by the Chinese, who felt the native Chinese population was 

made to suffer unjustly. One Chinese official expressed his outrage over 

the disruptions caused by these foreign monks, as recorded in the Yuan 

shih: 

In the second year of Tai-tingaa [1325], Li Ch'ang,ab a censor from the Shensi 
branch [of the Censorate] memorialized: "Recently I took a trip passing through 
the prefectures of P'ing-liang, Ching-ning, Hui-chou, and Ting-hsi.ac I saw trav
eling Tibetan monks wearing round-shaped signs in gold representing a tally [pass], 
and riding in a continuous stream. They numbered several hundred. As the post-
lodges could not accommodate so many visitors, they stayed in the houses of 
common folk. This resulted in the eviction of husbands and rape of women. In 
the Feng-y(ianad [Shensi] District alone, from the first to the seventh month of 
the year, 185 trips were made by the Tibetan monks riding to and fro. Over 840 
horses were used by them; this figure exceeded by 60 to 70 percent the normal 
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use [of horses] by imperial princes and provincial officials. Post-lodge attendants 
had no one to turn to to air their complaints, and censors did not dare to utter a 
word. Moreover, the round passes were normally issued only to messengers re
porting emergencies on the frontier; how could these monks be permitted to wear 
them: I begged [the court] to rectify the rules governing the movement of the 
Tibetan monks en route and during their stay at the post-lodges, and permit the 
censors to impeach the monks for their crimes." There was no response.15 

The government, indeed, went out of its way to protect these monks 
from the Chinese populace. An edict was issued about 1288 warning that 
"should anyone strike a Tibetan monk he would have his hands cut off; 
should anyone revile a Tibetan monk, he would have his tongue plucked 
out." Although this law was abolished in 1309,16 favoritism towards Ti
betans pressured the ministers at court and native Buddhists to maintain 
a certain degree of cordiality with them.17 

The Difficulties in Establishing Confucianism at the Yuan Court 
If the Mongols were slow to embrace Chinese religious and philosophical 
ideas, preferring instead the ritual grandeur of Tibetan Buddhism, the 
Confucians were slow to accept or serve an alien dynasty. In the Sung-
Yiian hsiieh-an are included about one hundred Confucian scholars who 
were active between 1279 and 1367; quite a few lived in the early Yuan 
but refused to serve the new dynasty. Some took up teaching so that 
Chinese students could be educated in traditional values. 

However, some Confucians, concerned for the survival of Confu
cian ways, served the Mongols in order to protect scholars from perse
cution and to introduce Confucian ideas, practices, and policies gradu
ally in the Mongol Court. In the early years, there was considerable 
cause for concern about the survival of Confucians. The Mongols were 
well known for their harsh treatment of captives and for the massacre of 
survivors of cities which would not surrender.18 Usually only technicians 
and craftsmen were spared, since they were useful to the conquerors. 
Confucian scholars, with a few exceptions,19 did not fare well at the 
hands of invading Mongols. 

Nevertheless, in the reigns of Chinggis, Ogodei, and Mongke, there 
were some Han-Chinese, Khitan, Hsi-hsia, and Chin officials serving the 
Mongol conquerors who sought to save Confucians and Confucian tem
ples. The Yuan shih records, for instance, that in the spring of 1215 a 
Confucian temple in the city was destroyed in the battle over the Middle 
Capital of the Chin (modern Peking). Wang Chiae (d. 1240), the Pacifi-
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cation Commissioner, rebuilt the temple and in its corridors displayed 

several ancient stone drums originally from Ch'i-yangaf (in Shensi).20 

This gesture of appeasement held great significance for Han-Chinese and 

other sinicized people. Another Chinese named Chang Jouag (1190-1268), 

one of Ogodei's favorite commanders of the Han Army in the Mongol 

forces, also saved some Confucian scholars from slaughter after the fall 

of the last Chin capital Ts'ai-chouah in early 1234.21 

Yang Wei-chunga i (1205/6-1260) was able to convince the Neo-

Confucian Chao Fu a j ( C . 1 2 0 6 - C . 1299) to go and teach Neo-Confucian 

doctrines at the Mongol court, as depicted in the following account of 

his Yuan shih biography: 

In the year i-wei [1235], Emperor Tai-tsung [Ogodei, r. 1229-1241] ordered 
Prince KdchCi to lead an army to attack the Sung. Because the city of Te-anal [in 
modern Hupei] had resisted till its fall, several tens of thousands [of men and 
women] were taken captive and killed. Yang Wei-chung was then in charge of 
the affairs of the Central Secretariat in the military quarters. [At the same time,] 
Yao Shuam [1203-1280] received an imperial command to seek out [among the 
captives] by the army [those distinguished] Confucians, Buddhists and Taoists, 
physicians and fortune-tellers [for the court]. Whenever they saw Confucian 
scholars in custody, they released them. Chao Fu was one of those. Yao Shu 
spoke to him and realized that he was an extraordinary man. [Chao did not wish 
to] go to the north, as all the members of his family and clansmen had been 
massacred. He bade farewell to Shu. However, Shu urged Fu to stay with him 
in his tent, fearing that he might commit suicide. When Shu woke up [during 
the night,] the moon was bright, Chao Fu was gone, and only his pajamas re
mained. [Yao Shu] immediately went out on horseback shouting his name and 
searching for him among the corpses piled up on the plain, but could not find 
him. When he reached the waterside, he found Chao Fu there, barefooted, with 
disheveled hair, wailing, sighing to Heaven, and about to drown himself. Yao 
Shu then exhorted him that dying would not help matters. He said: "If you live, 
you may have descendants perpetuate [your teaching] for a hundred generations. 
Follow me to the north, nothing will happen to you!" Chao Fu reluctantly went 
along. There had been no proper communications between north and south for 
a long time, and Confucian works published in the south were unknown to the 
northern scholars. Chao Fu then wrote down from memory all the commentaries 
written by the Ch'eng brothers [Ch'eng Hao, 1032-1085, and Ch'eng I,an 1033-
1107] and Chu Hsiao [1130-1200] [for Yao Shu]. On Chao Fu's arrival in Yen-
ching, more than a hundred scholars went to study under him and he also had 
an audience with Khubilai, then an imperial prince at court. . . .22 

Not only did Chao Fu bring Neo-Confucian teachings to the Mon

gol court, but Yang Wei-chung became so interested that he began the 
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process of establishing formal Neo-Confucian studies in north China. 
According to the same account: 

Yang Wei-chung, while listening to Chao Fu's discourses, became interested in 
Confucian doctrines. [Then in 1238] he and Yao Shu set up the Great Ultimate 
Academy (T'ai-chi shu-yuan)ap and a temple in honor of Chou Tun-iaq [1017— 
1073] [in Yen-ching], with tablets of the two Ch'eng brothers, Chang Tsaiar [1020-
1077], Yang Shihas [1053-1135], Yu Tsoat [1053-1123], and Chu Hsi as mem
bers of the temple, to share in the sacrifices. They selected more than 8,000 
chiian of Confucian works [written by these scholars] and invited Chao Fu to 
lecture on them.23 

Among the most renowned Confucian advisers to the Mongols was 
Yen-lii Ch\i-ts'aiau (1189-1243), a descendant of the imperial Liao fam
ily. Although "erudite in many [Chinese] classics," he was particularly 
interested in Ch'an Buddhism, and he was a colleague of the Chin syn-
cretist Li Chun-fu (or Li Ping-shan,av 1185-1231).24 Among Yeh-lu 
Ch'u-ts'afs contributions to the early Mongol administration were the 
recognition of K'ung Yiian-ts'oaw (1179?-1252?) as the fifty-first-genera
tion descendant of Confucius in 1233, along with a hereditary title and 
post,25 and the introduction of examinations in 1237 for scholars com
peting for the posts of executives or taxation officers in occupied towns 
and cities.26 The last measure was more important than the first, as it 
could have paved the way for the formal reinstitution of state examina
tions to select scholar-officials. However, as late as the reign of Khubilai 
Khaghan, despite the many capable Chinese advisers at the court, state 
examinations had not been reintroduced. This was a serious issue, for 
"due to the suspension of the examinations, scholars found no means to 
enter the state service. Some went to study law and articles to become 
government clerks. Others took up a variety of professions, such as per
sonal servants to officials, small peddlers, craftsmen, traders, and mer
chants. " 2 7 It was only in 1313-1315, under Emperor Ayurbarwada (Jen-
tsung, r. 1311-1320), that the civil service examinations for the chin-shih 
degree were finally introduced in the Yuan empire. Two examination 
halls were provided in Yen-ching: one for the Mongols and the Se-mu 
(i.e., miscellaneous aliens), and the other for the Han-Chinese. Com
mentaries on the Classics written by Chu Hsi, the Ch'eng brothers, Ts'ai 
Ch 'en" (1167-1230), and Hu An-kuoay (1074-1138) dominated the 
prescribed curriculum. The old commentaries, with the exception of the 
Book of Rites (Li chi),32 had either fallen into oblivion or were kept on 
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the list only for consultation.28 The reintroduction of the state examina
tions was seen by Neo-Confucian scholars as a triumph in the struggle 
between the Chinese ministers and the conflicting elements at the court. 
However, although the Confucians had finally won the examination is
sue, their position at court was fundamentally different during the Yuan. 
Among the Neo-Confucians, apart from the Han-Chinese scholar-offi
cials, there were young men from the Tangut Hsi-hsia, the Uighurs, the 
Mongols, the Arka'un, and the Muslims, not to mention the sinicized 
Khitans and Jurchens. Their mutual contacts and acquaintances con
tributed to the coexistence of the Three Teachings. 

Given the persistently foreign flavor of the Yuan court, and its con
tinuing interest in Tibetan Buddhism, Chinese religious leaders seeking 
the patronage and approval of the court learned early that any divisions 
within the ranks of Buddhism, Taoism, or Confucianism only annoyed 
the Mongols, who were not inclined to listen to bickering Chinese. Dur
ing the Sung Confucian scholars had been outspoken in their opposition 
to the other two teachings, but no more than two or three isolated cases 
of this are recorded in the Yuan shih.29 Under the Yuan, in fact, an 
attitude of coexistence and compromise served the best interests of all 
Three Teachings. As a result, despite the influence of the Tibetan monks, 
the joint efforts of the Confucian scholar-officials and the Taoist priests 
prevented Mongol China from enforcing one single creed. And the same 
attitude of compromise applied to different sects within each teaching. 
There were practical pressures for accommodation, not only to Mongol 
tastes, but to other doctrines as well. In its relative aloofness from Chinese 
ways, the Mongol government provided a strong incentive for syncretism. 
The lavish patronage of Tibetan rituals showed that the Mongols were 
willing to support religious activities, and Chinese intellectuals sought 
that support for native traditions. 

BUDDHISM AND SYNCRETISM IN THE Y0AN 

As we have seen, while Buddhism played an important role in the Mon
gol court from the very beginning, it was Tibetan Buddhism, and not 
Chinese Buddhism, which was dominant. Tibetan monks were highly 
placed political and religious advisors, and members of the Chinese 
Buddhist sects found it difficult to circumvent their influence. Many 
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Buddhist monks allied with the Tibetan lamas mainly for their own pro
tection, relying on their shared Buddhist convictions. Ch'an masters were 
more active than the others in courting the Tibetans, though the voice 
of the followers of the Hua-yenba School was not unheard. Many Con
fucian scholars at the court and in the provinces had personal relation
ships with the Ch'an monks, and early Han-Chinese advisers to the 
Mongols were also Ch'an Buddhists. By cultivating the support of Tibet
ans, Chan Buddhists not only overcame antipathy to Chan ideas at court, 
but also established themselves as the dominant Chinese Buddhist school. 

In the Yuan, there were three main Buddhist schools in China: 
Ch an, Hua-yen, and Vinaya. The Vinaya Sphool was not particularly 
prosperous, so that the basic competitors were Hua-yen and Ch'an. 
Around 1288 Hua-yen priests requested Khubilai to evict the Ch'an priests 
from famous Buddhist monasteries in the South and replace them with 
members of the Hua-yen Sect. Chan leaders in the South sought help 
from their colleagues in the North as well as those Tibetan friends who 
were known to sympathize with them. For instance, the Tibetan Yang-
lien-chen-chia,bb known as Superintendent of Buddhist Teaching (Shih-
chiao tsung-t'ung),1*0 was an important participant in the debate. Yang-
lien-chen-chia was hated by the Chinese because of his exhumation of 
the Sung royal tombs in Shao-hsingbd (1285), but this animosity did not 
prevent Ch'an monks from seeking his support. 

In the 1288 debate, the Ch an school was represented by Miao-kaobe 

(1219-1293), and the Hua-yen school by Hsien-lin,bf known to have 
been well versed in the Buddhist treatise Po-fa lunhg (On the Hundred 
Divisions in the Phenomenal Realm). The discourse, held in the pres
ence of Khubilai, was from time to time interrupted by the explanations 
of Yang:lien-chen-chia (supporting the Ch'an position), while Monk 
Ching-fu,bh Chan Abbott of the Ling-yinbi Monastery, Hangchow, pulled 
at Miao-kao's robe whenever he thought the words he used might cause 
a misunderstanding.30 In the biography of Miao-kao we read his version 
of the debate: 

There were people slandering the Chan doctrine at the capital. The master Miao-
kao said: "A very grave thing is happening to the teaching of the dharma. I have 
to protest against it and fight the charges until I die." So he went to Yen-ching. 
There was an edict ordering members of several schools to gather at the court 
and debate before the Emperor. Emperor Shih-tsu [Khubilai] asked: "What is the 
main principle of Ch an?" The Master respectfully replied "It is pure, intelligent, 
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wonderful, and all-embracing. Its body is empty and quiet, and is not to be 
approached via perception, feeling, thinking or any other means of discrimina
tion/' The Emperor questioned him on further points and the Master related the 
deeds of the earlier patriarchs of the West as well as those of the East, and the 
episodes dealing with Te-shan'sbj [780-865] rod and Lin-chi'sbk [d. 866] shout, 
and his whole statement consisted of 2,000 words. Then he was summoned to 
appear before the imperial couch and debate face to face with his opponent. The 
debate went on and on for quite a long time, and finally the opponent lost his 
ground and was silenced. Emperor Shih-tsu was pleased.31 

Even if the Ch an victory was not as clear-cut as Miao-kao claims, Ch'an 
had definitely established itself at court. 

The influence of the Ch'an Buddhists and their association with the 
Tibetan religious leaders is reflected in the records dealing with the burn
ing of the apocryphal Taoist scriptures in 1258-1259 and 1280-1281. As 
in many "doctrinal" debates, the issue of the scriptures masked the real 
issue: monastic property. 

After the fall of the Chin many deserted Buddhist monasteries had 
been repaired, adapted, and occupied as Taoist monasteries by the Ch'iian-
chenbl priests under the patronage extended to them by the Mongol rulers 
after their Patriarch Ch'iu Chu-chi (i.e., Ch'ang-ch un,bm 1148-1227) 
had been given an audience by Chinggis Khan in Samarkand in 1222. 
The Buddhist monks hoped to regain control of some 230 monasteries 
lost to the Taoists in this way. 

To regain court patronage, they claimed that Taoist scriptures were 
forged. In the first instance, in the great debate between the Buddhist 
monks and Taoist priests mainly of the Ch'uan-chen Sect, the native 
monks were represented by Fu-y(ibn (1203-1275), Abbot of the Shao-
linb0 Monastery at Karakorum, Chih-wenbp (1217-1267) and Monk Tzu-
tsung,bq who was none other than Liu Ping-chungbr (1216-1274), Khu-
bilai's principal adviser. Both were of the Ch an school. The Tibetan 
monks were represented by Phags-pa and Na-mo. According to the (Chih-
yiian) Pien-wei lu (Rectification of False Charges Against Buddhism Dur
ing the Chih-yuan Period) by Hsiang-maibs (fl. 1291), both Tibetan lead
ers and the Confucian advisor Yao Shu spoke in the debate supporting 
the Ch an monks. On the Taoist side, led by Chang Chih-chingbt (1220— 
1270), leader of the Ch'iian-chen Sect and successor of Li Chih-ch'angbu 

(1193-1256), more than two hundred priests from several Taoist mon
asteries in north and northeast China failed to stand up to the Buddhists. 
The Buddhist victory was witnessed by several eminent Confucians.32 
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In the second instance, in 1281, among those present on the Buddhist 
side were Ho-t'ai-sa-li,bv the Superintendent of Buddhist Teaching, and on 
the Taoist side, Ch'i Chih-chengbw (1219-1293), head of the Chuan-
chen Sect, Chang Tsung-yenbx (d. 1291), the Thirty-sixth Celestial Mas
ter from Kiangsi, and Li Te-hoby (d. 1284) and Tu Fu-ch un,bz both 
leaders of the Ta-taoca Sect. The Ch an Buddhists were represented by 
monks Ts'ung-luncb and Chi-hsiang,cc who actually set the aprocryphal 
scriptures on fire, with Ts'ung-lun uttering a short verse confessing the 
penitence of those who had committed the sin of forgery, a ritual in 
accordance with the Buddhist tradition.33 

Satisfied with the decision of the court, and the burning of some, if 
not all, forged texts, Ch'an monks turned their attention to the financial 
rather than the ideological issue. Even in the heat of controversy Monk 
Fu-yti still praised Lao Tzu as "the worthy man of the East," and in his 
memorial to the court he did not raise any objection to the coexistence 
and parallel development of the Three Teachings.34 

Not all Buddhists were engaged in competing with Taoists or Con
fucians; many were sufficiently well versed in the doctrines of the other 
schools to comment on all Three Teachings and their philosophical or 
doctrinal interrelationships. One example is the monk Hsing-hsiu (alias 
Wan-sung,cd 1166-1246) who had been recommended by Yeh-lii Ch'u-
tsai as "versed both in Confucianism and Buddhism." He wrote in his 
Ts'ung-jung (an) luce (Record of [the Lodge of] Leisureliness): 

Confucianism and Taoism take ch'icf as principle. The followers of Buddhism 
take mind as the root. Master Kuei-fengfg [Tsung-mi, 780-841] once said: "The 
primordial ch'i generated from the mind is controlled by the perceived division 
of Alayavijnana." I, Wan-sung, say that the above is the orthodox teaching of 
our Ts'ao-tungch School and the life and veins of the Buddha.35 

Monk P'u-tu* (1259-1340), a follower of the Pure Land School 
with some T'ien-t'aic3 background, asks in his Lu-shan Lien-tsung pao-
chiencK (Precious Mirror of the Lotus Sect from Mt. Lu) (Preface 1312): 
". . . [In instructing people] could one not say that the teaching of Bud
dha is complementary to the teaching of Confucius, as the surface and 
lining of a garment are to each other?" In another instance, he argued 
that the teaching of the Pure Land was "very useful to the dissemination 
of the doctrines of the Duke of Chou and Confucius. Its help to imperial 
sovereignty is indeed far-reaching."36 
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Chih-ch'ecl (fl. 1333), a Ch'an monk from Szechwan, in his Ch'an-
tsung chiieh-i lucm (Resolving Doubts in Ch'an Buddhism) quoted very 
freely from the Book of Documents, the Analects, and the Kung-tzu chia-
yu,m not to mention some anecdotal accounts from historical works. In 
a double-column note he matched the five Buddhist commandments with 
the five Confucian human relationships, i.e. "not killing" with "human
ity," "not stealing" with "righteousness," and the like.37 

Miao-ming's Che-i lunco (A Treatise to Dispel Doubts), written in 
1351, may be taken as representative of Buddhist works of syncretical 
nature towards the end of the Yuan. The author was originally a Con
fucian scholar from Shensi and in this work cited liberally from all Three 
Teachings, including popular religious Taoism.38 He wrote: 

Therefore, although the sages might have lived in different countries, when they 
were aroused by the same stimulus, they would speak as if through the same 
mouth. However, the illnesses of the people were different in degree, and there
fore the medicines for their treatment were also different in dosage. But the com
passion and will to cure the sufferings and bring them [the people] security and 
peace was shared by all of them [the sages].39 

He tried to reconcile Taoist nonaction with the attainment of Buddha-
nature: "The meaning of the character tao is 'to lead/ 'leading people to 
the state of nonaction (wu-wei)cp '. . . the Dharmakaya of the threefold 
body of a Buddha is nonaction."40 

Nien-chang041 (1282-1344?), a Buddhist historian, played an im
portant role both in the relations of Chinese monks to Tibetans and in 
the development of the Three Teachings. In 1323 he was in Yen-ching 
as one of the calligraphers ordered to copy with gold ink the Buddhist 
scriptures for the court. Because of his duties, he had come to know the 
Imperial Preceptor Kun dga'blo gros rgyal mts'an dpal bzan po, and stud
ied Tantrism under him. He was also a compiler of one of the chrono
logical accounts of Buddhism in China, the Fo-tsu li-tai t'ung-tsaiCT 

(Comprehensive Records of Buddhist Patriarchs in Successive Genera
tions), an important contribution to the syncretic process of the Three 
Teachings.41 For instance, in this work Nien-chang quoted, nearly in 
full, Li Ch'un-fu's Ming-tao chi-shuocs (Collected Plaints Concerning the 
Way), a key work on the syncretism of the Three Teachings written at 
the end of the Jurchen Chin. Its original separate edition is now a rare 
book.42 
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TAOISM AND SYNCRETISM IN THE YUAN 

Taoism functioned in the Yiian, as it had for over a millennium, at 
many levels, basically divisible into philosophical and religious Taoism. 
The philosophical legacy of Lao Tzu and Chuang Tzu continued to in
fluence relatively open-minded Confucians and Buddhists as well as 
Taoists. Institutionally, however, Taoism was represented by the schools 
of religious Taoism, whose intellectual record was not impressive, at least 
in the eyes of Confucians and Buddhists. 

From Kan Chict (fl. 200) and Chang Lingcu (fl. 156) of the Later 
Han to Lu Hsiu-chingcv (406-477), Tao Hung-chingcw (452-536) and 
K'ou Ch'ien-chihcx (d. 448), the Taoist leaders relied mostly on religious 
trappings to attract the lower strata of society. Plagiarized Buddhist scrip
tures deified Lao Tzu over a broad religious audience. In the Six Dynas
ties, religious Taoism produced no masters comparable to the Confucian 
Wang Picy (226-249) or the Buddhist Seng-chaocz (384-414). During 
the Tang Taoists were repeatedly bested by their Buddhist opponents in 
debates at court. 

However, in the Sung and Chin periods, in the development of 
Ch'uan-chen Taoism under Wang Cheda (1113-1170), religious Taoism 
began openly to incorporate elements from Confucian and Buddhist 
thought; their inferior status was a stimulus to syncretism/Other sects of 
Taoism were also active in this period, but it was the legacy of Ch'iian-
chen which was dominant in the Yiian.43 

Wang Che's teaching was more ethical than religious, stressing pu
rity and reticence in the tradition of Lao Tzu, and in addition loyalty 
and filiality, reflecting Chinese "national" consciousness. Wang drew 
parallels with the two established religions and identified his own Taoism 
with traditional religious Taoism in order to gain support and avert gov
ernment suspicion of new religions. His disciple Ma Yudb (Ma Tan-yang, 
1123-1183) describes his teachers respectful behavior toward other reli
gious leaders as stemming from his belief in the unity of the Three 
Teachings: 

The Master [Wang Che] was on his journey to Tung-mou.dc Whenever he saw 
a monk [or a Taoist priest] on the road, even if he was not acquainted with him, 
he would bow to him. A follower asked: "You do not know each other, why 
should you bow to the man?" The Master said: "The principle of the Tao is to 
be meek and humble, and deferential to others. The Three Teachings have a 
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common entrance [leading to the Way], though they often use their own separate 
doors. Confucius once said: "[If the search for riches is sure to be successful,] 
though I should become a groom with a whip in hand [i.e., to take a humble 
position] to get them, I will do so." What is wrong then if I merely bow to 
someone?44 

A poem in his CKung-yang chOian-chen chiM (Sayings about Preserving 

the Nature by Master Double Yang, Preface 1183), reads: 

The gate to Confucianism and the door to Buddhism share the same approach, 
The Three Teachings have always been governed by the same principle. 
Perfect enlightenment will bring you entry and exit. 
True understanding will let one be broad-minded and unbiased. 
For cultivation of the spirit, the ch'i and the vitality of us Taoists are the best, 
The Sun, the Moon, and the Stars are alike. 
Having achieved discernment, mastered texts, and obtained purity, 
One watches the vast void above the clear sky.45 

The Three Teachings are also frequently discussed in the works of 

his close disciples, such as Ma Yu, Wang Ch 'u - i^ (fl. 1197), T a n Ch'u-

tuandf (1123-1185), and Hao Ta-tung d g (fl. 1178). Of the seven distin

guished disciples of Wang Che, Ch'iu Ch'u-chi was the most famous 

and the first to establish relations with the Mongols. In 1188 he was 

summoned by Emperor Shih-tsung of the Chin to explain the chapter 

on "The Spirit of the Valley" in the Lao Tzu. However, Ch'iu asked the 

Emperor to fast for seven or at least five days before he listened to it. The 

Emperor was unwilling to submit to such an ordeal, even though Ch'iu 

lowered his request to three days.46 Three decades later (1222), he met 

Chinggis Khan and tried to use that connection to further the interests of 

the Ch'uan-chen Sect. 

Although Ch'iu did not write about the Three Teachings, Yin Chih-

p'ingdh (1169-1251), his disciple and successor as the Patriarch of the 

Ch ang-ch'un Monastery, wrote of how each of the Three Teachings 

taught subduing one's ch'i in order to let the original illuminated bright

ness of the mind function: 

The Master [Yin] said: "To be commonplace is equivalent to [the attainment of] 
the Real Constant. The mind is capable of responding to myriad changes, with
out being moved by [external] objects. Constant response and constant quietude 
will gradually lead one to the Way and the commonplace is the Way. The reason 
that many people cannot appreciate being commonplace is because they are not 
the masters of their minds. Their emotions are influenced by [external] objects 
and their cKi scatters about in the myriad apertures of the world. Mencius put 
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this rightly: The will is the leader of the ch'i.' If one is able to control one's ch'i, 
not letting it be scattered about, then it will be transformed into brightness, and 
the accumulation of such brightnesses will form the Great Brightness. The Mas
ter Ch'iu Ch'u-chi once said: The Great Brightness is enshrouding the purple-
gold lotuses/ The lotuses here allude to the mind, where the intelligence and 
discernment reside. One will be able to reach the stage [of Great Brightness] only 
when one is able to be commonplace first. The 'dual medium' taught by Con
fucius is also meant to be commonplace. There is also the saying: The original 
nature of the Buddha does not imply enlightenment, nor have the masses been 
led astray. Wherever one's mind is stirred, there is a commonplace thought, it is 
the bodhi and nothing else.' [In the Lao Tzu we have:] Woe to him who wilfully 
innovates while ignoring what is constant,' and 'Knowledge of the constant is 
known as discernment!' " Then his disciples asked: "Do you mean that our teach
ing is no different from that of the Buddhists?" The Master said: "In principle 
there is no difference." The teaching of the Buddha, the teaching of our doctrine, 
and the conventional teaching [i.e., Confucianism] all contain wonderful prin
ciples. If one is able to grasp this with one's mind and nature, the Way will be 
perceived automatically. When that time comes, even the mind and nature may 
be forgotten.47 

Some Taoists, however, took a disdainful attitude toward other reli

gions in the Yiian. Ting I-tung*11 (fl. 1300) collated a collection of Sung 

and Yiian commentaries on the Lao Tzu in which he opposed Confucian 

and Buddhist interpretations of the work. He wrote: 

There have been so many scholars interpreting the Lao Tzu. The Confucian 
scholars interpret it in accordance with what they believe to be the tao. [The 
works of] Ch'eng T'ai-chih* [Ching Ta-ch'ang, 1123-1195] and Lin Chu-ch'idk 

[Lin Hsi-i, fl. 1261] belong to this category. The Buddhists interpret it in accord
ance with what they believe to be the hsingdl (nature). [The works of] Su Ying-
pindm [Ch'e, 1039-1112] and Pen-janTzudn [Shao Jo-yii, fl. 1159] belong to this 
category. None of them has grasped its real meaning. For the tao of the Confu-
cianists is the way of arranging for our daily life and affairs, and the tao of Lao 
Tzu is the principle of voidness and spontaneity. How is it possible for us to force 
upon it a Confucian interpretation? The hsing of the Buddhists is the nature of 
complete nakedness, while the tao of Lao Tzu is the wonderful abstmseness of 
both the spirit and the body. How is it possible for us to force upon it a Buddhist 
interpretation? 48 

If some Taoists were disdainful of Confucianism and Buddhism, 

however, many members of the Ch'uan-chen and the Cheng-id0 Sects, 

the mainstays of Taoism, advocated a friendly and reconciliatory attitude, 

particularly after their defeat in the debates over forged texts. The Ch'iian-

chen priest Lin Tao-huangd p (alias Chang-huang, fl. 1294) published a 
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"Diagram of the One and the Same Origin of the Three Teachings" 
(San-chiao t'ung-yuan p'i-shuo)a<l in the form of a circle, the center of 
which is marked yuan-idr ("the original one") with three lines of equal 
length radiating from it and indicating the syncretism of the Three 
Schools.49 Lin's diagram symbolizes the syncretic openness of his school. 

There were Yuan Taoists known for their use of Confucian and 
Neo-Confucian ideas in interpreting Taoism. Teng Ch'i^ (fl. 1298), in 
his commentaries on the Lao Tzu, cited Shao Yung's (1011-1077) Huang-
chi ching-shih shudt (Supreme Principles Governing the World) alongside 
"canonical" teachers of the Southern School and Ch'uan-chen Taoism.50 

Tu Tao-chiendu (fl. 1306) was indebted to Shao Yung in his Hsuan-
ching yuan-chih fa-huidv (Further Studies in the Philosophy of Lao Tzu), 
and his interpretation of the Lao Tzu incorporated material from the 
Book of Changes, Book of Documents, and Mencius.51 

The syncretic flavor of Yuan Taoism, however, is perhaps clearest 
in the writings of Li Tao-ch'un,dw a Ch'iian-chen priest whose works 
incorporate elements of all Three Teachings, especially his collection 
entitled Chung-ho chi^ (Collected Essays on the Doctrine of the Mean). 
In his essay "The Essential Teaching of Abstruseness" (Hsiian-men tsung-
chich),dy he illustrated the "Essential Teaching" by drawing a circle with 
the following explanation: 

The Buddhists call it yuan-chiieh62 ("complete enlightenment"), the Taoists "the 
Golden Pill," and the Confucians "the Great Ultimate." What is meant by the 
nonultimate and also the Great Ultimate is what is beyond reach and is still 
within reach. The Buddhist work describes it as "motionless" like "thusness," and 
"clear" like "the constant knowledge"; the Book of Changes says that it is "still 
and unmoving, but when acted upon, it penetrates forthwith"; and the Taoist text 
says that "when both the body and the mind are motionless, the true sign of the 
nonultimate will appear as the wonderful root of the Great Ultimate." From this 
we know that what is thought to be desired by the Three Teachings is tranquility 
and quietude. It is what Master Chou [Tun-i] described as "the mastery of quie
tude." For the state of the human mind is tranquil and quiet. Before the mind 
feels anything, everything in it is the principle of Heaven, which is calm and 
profound. It is the abstruseness of the Great Ultimate. When it feels, it is the 
movement of the Great Ultimate and is bound to be one-sided. While the mind 
is in the state of tranquility and quietude and care is given to what it nourishes, 
the principle of Heaven will remain constantly bright within one, and one's mind 
will be calm, intelligent, and clear. When it moves, it is the master of itself and 
is capable of making a suitable response to all things. When one is thoroughly 
familiar with the cultivation of the mind, one's responses will be spontaneous. 
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Then the thusness of the nonultimate will be recovered and the wonderful re
sponse of the Great Ultimate understood. All the principles of Heaven and Earth 
and of the myriad things will be epitomized in one.52 

Li also wrote an essay entitled "A Eulogy of the Diagram of the Great 
Ultimate" (T'cii-chi-t'u sungfa with an explanation of the Diagram of the 
Great Ultimate.53 

CONFUCIANISM AND SYNCRETISM IN THE YUAN 

The Confucians and the Mongols started out from a base of mutual sus
picion and distrust. On the Confucian side, the Mongol rulers were for
eigners who did not embrace Confucian moral values and educational 
policies in their style of ruling; hence Confucians believed it was not 
ethical to serve the regime. Other Confucians felt called upon to educate 
the Mongols in Confucian values, and this was all the more important 
because the Neo-Confucian philosophy which had emerged in the South 
during the Southern Sung was virtually unknown in the North where the 
Mongols had their base. The transforming influence of these teachings 
was not going to affect government unless some Confucians took up an 
active role. 

From the Mongol side Confucianism seemed to them, at least at 
first, to be simply another Chinese religion. In 1235 Yao Shu had been 
ordered "to seek out. . . [distinguished] Confucians, Buddhists, Taoists, 
and physicians and fortune-tellers for the court." It is obvious from 
Ogodei's order to Yao Shu that in the eyes of the Mongols a Confucian 
enjoyed the same status as a follower of the other two teachings, i.e., 
that of a religious preacher. Shamanism had been the dominant religion 
in their tribal life, and the subtle distinction between a religious preacher 
and a cultural and ethical mentor, who was simultaneously a political 
administrator, was not quite clear in their mind. Thus: 

When Hsien-tsung [Mongke, r. 1251-1259] came to the throne, Kao Chih-yaoeb 

[d. after 1268] had an audience with him and told how the Confucian scholars 
had learned the teachings of Yao, Shun, Yd, Tang, King Wen, and King Wu.ec 

Since antiquity, those responsible for the empire who followed the teachings of 
these wise rulers were able to maintain order; those who did not, failed. Confu
cian scholars should be exempted from the corvee so that they could study. The 
Emperor asked: "How do the Confucians compare with the shamans and practi
tioners of medicine?"54 
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Also in the second year of Mongke's rule (1252), the official Chang Te-
huied (1195-1274) and the ex-Chin scholar-poet Yuan Hao-wenee (1190-
1257) asked Prince Khubilai to accept the title of "Grand Patriarch of the 
Confucian Teaching" (Ju-chiao ta tsung-shih).ef The title "Grand Patri
arch" has distinctively religious connotations, and they apparently tried 
to manipulate the Mongols' belief in Confucianism as a religion to ad
vance their cause.55 

It took time for the Mongols to understand the social position of 
Confucianism and for Neo-Confucian ideas to be accepted in North 
China. Hsu Hengeg (1209-1281) had a role in both. He had benefitted 
by the commentaries on the Classics written by the Ch'eng brothers and 
Chu Hsi, brought to the north by Chao Fu and Yao Shu. When Khu
bilai was still a prince in charge of the administration of the Shensi and 
Honan areas, Hsu Heng was made an educational intendant in the pre
fectures of Huai-choueh and Meng-chou.ei56 After Khubilai ascended the 
throne, Hsu became Chancellor of the Imperial College at Yen-ching, 
the new capital. Among Hsu's students there were a number of very 
bright young Mongol scholars as well as Central and Western Asians, 
some of whom had come to serve the court as hostages. One of his 
former students, An-t'ungej (1245-1293), was the Chancellor of the Right 
in the Central Secretariat in 1265.57 

As an orthodox Neo-Confucian at the court of alien rulers, Hsu 
Heng tried to reconcile his service of the oppressive Mongols with his 
sense of Confucian duty, citing Confucius as his authority against loyalist 
claims that the Mongols did not have Heaven's mandate to rule. He said: 

The mind of the sage is the mind of Heaven and Earth. But in one's everyday 
conduct, it should be guided by rituals and righteousness. Whether or not they 
[the conquerors] had received the mandate is not the main concern. If we took 
the view that whoever was opposed by Confucius could not have been favored by 
Heaven, I am afraid that this view would be too idealistic and not supported by 
the facts of history. For instance, [Confucius] had refused to meet Chao Chien-
tzuek at a time when the family of Chao was on the ascendant. He had memo
rialized the ruler to send troops to punish Chen Hengel [because of his regicidal 
action] at a time when the clan of Chen was prospering. We could condemn 
[these two men] as unrighteous, but if we say that they were not favored by 
Heaven, then this would be untrue. . . . This is what I can see at present.58 

Perhaps because he worked so hard to establish Confucian teach
ings, he was critical of Buddhist Teachings. He abhorred religious Taoism, 
disliked philosophical Taoism (i.e., the Lao Tzu), and tried very hard to 
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avoid Buddhism. He said: "I am sure that Taoism cannot lead one to 

enjoy long life or become an immortal. For everything in the world there 

is a model; for this [immortality or longevity] there is none." 5* Con

demning the activities of the Taoist priests of the early Yuan, he said: 

Lao Tzu spoke of purity and nonaction as a means through which the people 
would be spontaneously rectified and transformed. Judging by the present situa
tion, [the Taoists] are unable to take care of even their own mouths, let alone 
the governing of the world. The fact is that they too have set up offices empow
ered with the authority to control their members, and levy heavy taxes accom
panied by other kinds of adroit means of extortion. Their regulations are numer
ous. Purity and want of desire, oh my Lord!60 

Theoretically he denounced the Lao Tzu as less substantial than the 

teaching of the Doctrine of the Mean.61 We read in his Yii-lu: 

The definitions for tao> te,em humanity, righteousness, rites, and intelligence 
found in the Lao Tzu are entirely different from the definitions given by us 
Confucians. [The Lao Tzu] advocates withdrawal and retirement instead of put
ting everything on the board. Our principles are open and just, and the rules and 
regulations are known to everyone.62 

Despite his allegations that the philosophy of Lao Tzu had some draw

backs, Hsu Heng in his personal conduct was known to have benefited 

by the practice of it. He admitted that the Lao Tzu might be useful in 

time of disturbances: 

Lao Tzu is a book written for a time of decay. Following this course leads to 
harsh laws and cruelty. One who reads it should know its good points as well as 
its weaknesses. [Since its appearance] subsequent generations have been even more 
degenerate and insensitive, unable to compare with the Golden Age of the Three 
Dynasties, which was honest and pure. [The Lao Tzu] might be useful if one put 
it into practice as Chang Liangen [d. 189 B.C.] and Emperor Wen Tieo [r. 179-
157 B.C.] did in the Former Han.63 

In his tamous "Five Points on Current Affairs" (Shih-wu wu-shih\ep a 

long memorial presented to Khubilai Khaghan, Hsu Heng used the 

teachings of Lao Tzu to suggest more flexible and gentler approaches to 

governance: 

Your servant had heard that boldness is important in fighting for the world, and 
withdrawal and retreat are important for keeping it. Without boldness, the world 
will not submit to you; without practicing withdrawal and retreat, you will be 
unable to keep what you have got. There are different tactics to handle different 
situations. This is what the ruler of men should examine.64 
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In his private communications and contacts with friends, his own philos
ophy of history and destiny sometimes sounds more Taoist than Confu
cian. For instance, he says in his "Letter to Tou Mo" (1196-1280) (Yti" 
Tou hsien-sheng shu),eq 

Fate is conditioned by time, and time by general tendency. The general tendency 
cannot be resisted, and the [opportune] time cannot be flouted. If one bends to 
and obeys them, no matter whether one advances or retreats, is staying at home 
or serving the state, is lucky or unlucky, is gaining or losing, one can be right all 
the time. . . . Contrariwise, if one wishes to impose one's own will [on destiny], 
starting before it is known, acting before the time is ripe, it will be tantamount 
to a man pulling out a seedling in the mistaken hope of helping it to grow, or to 
one who wants to do the chopping for the Master Carpenter. Pulling out the 
shoots hurts the grain, and chopping wood for the Master Carpenter hurts one's 
own hand.65 

This is similar to what is said in his Yu-lu: 

All the affairs in the world from ancient times to the present can be interpreted 
as the warring of two sides against one another. They can also be likened to the 
vying for superiority between the yin and the yang, the hard and the soft, or to 
the wrestling between two sides. If one wins, the other will lose, and vice versa. 
However, it is often the case that the winner will not stop on reaching the limit 
and will fight on until he goes too far. The loser will not regain his strength until 
he has suffered to the extreme. Because each side is not content with its lot, 
fighting and retaliation continue and never cease.66 

In South China, where Neo-Confucianism was more firmly estab
lished, syncretic tendencies were even more marked. While Hsu Heng 
was from the North, Wu Ch'eng (1249-1333) came from the South. His 
native place was Ch'ung-jen, Fu-chouer (Kiangsi). At the end of the 
Southern Sung he was about 30 years old. In the course of his early 
pursuit of Neo-Confucianism he had studied under three teachers: Tai 
Liang-ch'ies (chin-shih of 1238), Ch'eng Jo-yunget (chin-shih of 1268), 
and Cheng Shao-k'aieu (1212-1280).67 Both Tai and Ch'eng Jo-yung 
were scholars who followed Chu Hsi's commentaries of the Classics, but 
Ch'eng Shao-k'ai had originally been a follower of Lu Hsiang-shan's 
school. Later he argued that Chu Hsi and Lu Hsiang-shan shared much 
common ground.68 Some time between 1314 and 1320 he built a Tao-
iev Academy in Hsin-chou,ew Kiangsi, to commemorate the contribu
tions of these two great scholars and his own syncretical views. To some 
extent, Wu Cheng's syncretism must have been derived from Ch'eng 
Shao-k'ai. 
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While studying under Ch'eng Jo-yung at the Lin-juex Academy, Fu-
chou, Wu had a classmate, Ch'eng Chii-fuey (1249-1318). Ch'eng Chii-
fu later went over to the Yuan as a hostage after his uncle had surren
dered the city of Chien-changfz (Kiangsi) to the Mongols. In 1286 Cheng 
Chu-fu, partly in response to continued guerrilla resistance in the area, 
was sent to the South by Khubilai to recruit Chinese scholars to serve 
him. The edict in this case was written in Chinese and not in Mongol 
in order to show Khubilai's sincerity and admiration for Chinese cul
ture.69 Wu went to Yen-ching the next year, but returned home after a 
stay of less than one year without committing himself to a post in the 
capital. On his return he accepted some minor jobs at home and in 1302 
revisited Yen-ching. In 1309 he was appointed a Proctor at the Imperial 
College in the capital, and in 1311, he became the Director of Studies. 
Thus he reconciled himself over time to serving the Mongol administra
tion.70 

Wu was educated in the thought of the orthodox Cheng-Chu School. 
However, his praise of Lu Hsiang-shan shows his profound admiration. 
In his "Preface to Lu Hsiang-shan's Yii-lu" he says: 

The teaching [of Master Lu] is as bright as broad daylight, and his words as loud 
as a thunder-clap. Even when one reads them more than a hundred years after 
his time, one still feels as if one is being taught by him personally . . . There 
are many scholars here and there at present who have shown admiration for the 
Master. But I wish to know, is there anyone who really understands his sayings? 
Is there anyone who really wants to put his words into practice?71 

However, he saw Lu Hsiang-shan's teaching, not as unique, but as 
a focus on the naturally endowed sagely mind taught by many Neo-
Confucians, whether followers of Chu or Lu. "The cultivation of one's 
mind . . . was a common heritage [from the ancient sages] to Shao, 
Chou, Chang, and the Ch eng brothers. Those who believe that Mister 
Lu worked alone in this field do not really understand the teaching of 
the Sages."72 He sought to reconcile Chu's investigation of the principles 
of things, and Lu's honoring the moral nature by not losing the original 
mind: 

In man's daily communications and social contacts there are myriad changes and 
thousands of variations, each of them a new discovery of the mind. If every 
response one makes is in the direction of Principle, then one understands what 
"not losing one's original mind" means. The cultivation of the mind is not merely 
sitting in quietude and abandoning all the other things.73 
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In an essay entitled "Bidding Farewell to Mr. C h e n Hung-fan" fa 

he wrote: 

The process of learning advocated by Chu Hsi was reading and discussing. The 
teaching of Lu Hsiang-shan was grasping of true knowledge and putting it into 
practice. As a matter of fact, reading and discussing are the means for searching 
for true knowledge and preparing for practice, and the grasping of true knowledge 
and practicing it cannot be entirely severed from reading and discussion. The 
teachings of these two masters are but one.74 

W u Ch'eng's syncretic attitude did not function only with regard to 

Confucianism; he was open to philosophical Taoism as well. In an essay 

entitled "The Studio of Deep Quietude" (Yii'cm-mo chaichif* he states: 

If there is something contrary in the Chuang Tzu to our teachings with regard to 
human relationships and common sense, we should, of course, not follow it. 
However, if in its depth of philosophical approach there is something agreeable 
to our teachings, we may still follow it. In doing so, we won't be following 
Chuang Tzu but our sages.75 

He also compared the sayings in the Chuang Tzu with those of the Sung 

Neo-Confucians: 

Master Ch'eng said that "if one's nature was quiet, one was capable of learning." 
The venerable Chu-ko [Liang]fc [181-234] said that "without quiescence one's 
scholarship could not be accomplished." The quiescence required there was easy 
for everyone to strive to achieve. Master Chou [Tun-i] said that "the sage regu
lated [the myriad affairs] by the principle of the Mean, rectitude, humanity and 
righteousness, considering tranquility [quietude] to be the ruling factor": and in 
the Chuang Tzu it is said that the state of quiescence is reached when none of 
the myriad affairs is capable of disturbing one's mind. The quietude required here 
is more difficult to achieve, and one may not be able to do it unless one has 
grasped the teaching of the sage. The Great Learning says: "That calmness [qui
etude] will be succeeded by a tranquil repose." It is just the same as what has 
been pointed out by Master Chou and the Chang Tzu.76 

The fact that W u Ch'eng was very fond of the Chuang Tzu and the 

Lao Tzu may be supported by essays about them included in his collected 

works.77 His Commentaries on the Lao Tzu and his Edited Texts of the 

First Seven Chapters of the Chuang Tzu are included in the Taoist Canon 
(Tao-tsang, nos. 392-393 and 497 respectively). 

He was less interested in religious Taoism, but followed in the foot

steps of Chu Hsi, who before him had written a commentary on the 

Ts'an-t'ung-ch'ifd (1197) using a Taoist pseudonym.78 He deliberately 
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sought out Taoist masters with a reputation for lofty virtue and an ascetic 
spiritual life. All in all, Wu Ch eng was a Yiian Neo-Confucian who had 
less regard for doctrinal labels than for the quality of religious life and 
philosophical reflection. He represents the apogee of Confucian syncre
tism in the Yiian. 

CONCLUSION 

During the Yiian period there were tensions and hostilities between the 
three teachings of China in their various schools, but the need to court 
Mongol patronage and avert repression of native traditions stimulated 
openness and tolerance. The situation demanded the reconciliation of 
divergent philosophies and hostile religious factions. When in 1291 a 
Ch'an monk, Hsiang-mai, compiled his (Chih-yuan) Pien-wei lu to re
cord the events of the debate on the doubtful authenticity of the Taoist 
scriptures, he summarized his views as follows: 

Confucianism, Taoism, and Buddhism are the Three Teachings known to the 
world. [As to the ultimate goal of] punishing the evil and encouraging the good, 
it is common to the three of them [and it does not matter which course one 
takes]. As to their essential ideas, I cannot say that there is not much difference 
between them. There has been a consensus on this since Han-Tang times, and 
there is no need for others to make free statements without careful thought. The 
merit of Lao Tzu's philosophy is humility in order to avoid harm. The teaching 
of Confucianism places primacy on loyalty and filial piety and serving people. 
When loyalty and filial piety prevail in the country, families can be protected 
and individual lives prolonged. When humility prevails, controversy can be re
solved and danger averted. When compassion prevails, many lives can be saved 
and the aim of life and nature fulfilled. They are complementary like the surface 
and lining of a garment, reflecting one another like the, rays of the sun, the 
moon, and the stars, and supporting one another like the three legs of a tripod. 
But there is a difference in some degree. The Taoists believe in texts which are 
forged. Their aim is to establish a superstructure embracing past and present and 
superseding both Confucianism and Buddhism.79 

All three teachings have a place, he believes, so long as one does not try 
to dominate. Popular literature was also influenced by syncretic trends 
and the "Sages of the Three Teachings" cropped up in Yiian drama as 
well as in other writings.80 Thus the Yiian dynasty in Chinese history 
was a great period of syncretism and assimilation. 
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The extraordinary ability and adaptability of the Three Teachings, 
despite the altercations, brings to mind a poem written by a talented wife 
of Chao Meng-fufe (1254-1322), a famous calligrapher and painter of 
the early Yuan who declined an invitation to serve the Mongol govern
ment.81 This poem, though personal, seems to illustrate the interrela
tionship between the Three Teachings so aptly that I would like to quote 
it in conclusion: 

Twixt you and me 
There's too much emotion, 
That's the reason why 
There's such a commotion! 
Take a lump of clay 
Wet it, pat it, 
and make an image of me, 
and an image of you. 
Then smash them, crash them, 
and add a little water. 
Break them and remake them 
into an image of you, 
and an image of me. 
Then in my clay, there's a little of you. 
And in your clay, there's a little of me.82 
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Nogami Shunjo, Ryokin no Bukkyon (Kyoto: Heirakuji shoten, 1953), pp. 
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Buddha, 19, 382, 392, 399, 421-24, 434, 

438, 442, 444-45, 490;dharma, 382, 424, 
438; image, 451; -mind, 444; -nature, 394, 
438, 457, 491; teaching of, 457, 494; truth 
of, 422; Way of, 18, 19, 384, 407 

Buddhism, 1-20, passim, 56, 96, 375, 381, 
389-91, 399, 404, 421, 431, 434, 458, 
479, 490, 498; and Confucianism, 378, 
440, 445-46, 493-94, 502 (see also Con
fucianism); and syncretism in the Yuan, 
407, 487-91 (see also Three Teachings); 
and Taoism, 378, 419, 480, 502 (see also 
Taoism); chronological accounts of, 491; 
compared with Confucianism, 423, 446, 
448; crisis in authority, 449; depicted as 
offshoot of Taoism, 16; evil influence of, 
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Buddhism (Continued) 
203; in Ta-tu, 375, 380 (see also Ta-tu); 
persecution under "Three Emperors Wu," 
431, 468n; rejected by Chu Hsi and Lu 
Hsiang-shan, 220; under Mongol rule (see 
main entry); see also Buddhist schools, 
Chinese Buddhism, Ch'an Buddhism, 
Tibetan Buddhism, Lamaism, Yiian 
dynasty 

Buddhist: calendar of activities, 450-52; 
clergy examinations, 17, 380, 382, 387-88; 
commandants, 491; community at Ta-tu, 
375, 387 (see also Ta-tu); concept of the 
Three Bodies (Trikaya, san-shen), 447, 
457; countercriticism of Neo-Confucian 
attack, 378; historiography, 422; harmoni
zation of schools, 422-23, 440, 443; holi
days and festivities, 451-52, 471n; monas
teries under Mongol rule, 381, 421, 482, 
489; morality and philosophy, practices 
and cultivation, 453; precepts, 382, 420; 
schools (sects), 376, 396, 423, 431, 440, 
443-44, 456, 488 (see also Discipline, 
Doctrine, and Ch'an); scriptures, 17, 
401-2, 404, 491; teachings, 446, 497;texts, 
153; works of syncretic nature, 491; Way, 
19, 384, 430, 440, 445-46 (see also main 
entry) 

Buddhist monks, 380, 424; allied with Ti
betan lamas, 489; at Ta-tu, 390, 393 (see also 
main entry); conscripted into Mongol 
army, 381; examination on scriptures, 387; 
in the Wei-Chin period, 479; proclama
tion of amnesties, 105; relations with Yiian 
court, 421; under Liao and Jurchen-Chin, 
480; see also Ch'an Buddhists, Chinese 
Buddhists, Mongol rulers, Yiian dynasty 

Buddhist-Taoist debates (Yiian), 389-96, 
399, 488-90 

Buddhists, 492, 494; defense against Confu
cian criticism, 440; exemption of Mongol 
taxation and labor service, 389; in Ta-tu, 
15, 375, 381, 403 (see also main entry); 
religious life, 382; under Mongol rulers, 
376-77, 385-86; see also Ch'an Buddhists, 
Chinese Buddhists, Mongol rulers, Yiian 
dynasty 

Bureau of Buddhist and Tibetan Affairs 
(flsuan-cheng yiian\ 427, 468n, 483 

Bureau of Military Affairs (Shu-mi yiian): 
(Sung), 32, 33; (Yiian), 170 

"Calamities and Auspicious Signs" (tsai-
hsiang), 43 

Censorate: (Han), 62; (Ming), 360; (Yiian), 
159, 175, 330, 333, 351, 483 

Censorial officials (hsien-ts'ao), 105 
Central Asia, 380-81 
Central Asian, 7, 338 
Central Asians, 14, 95, 212, 368 
Centralization (of ruler's power), 4, 60, 62, 

92; and bureaucratization of Chinese em
pire, 70, 71; and local reform, 327, 362; in 
local-level political process, 340, 365; in 
local government, 348-49, 365-66; see also 
Autocracy, Imperial authority, Power, 
Late Yiian local reform 

Chai (commissioned labor), 67 
Chan Jo-shui (1466-1560), 304 
Ch'an (Meditation School) Buddhism, 16, 

17, 379, 398, 430-32, 440-41, 449, 
-445-56, 481,-486, 488-89; awakening (wu) 
in, 422-23, 434-36, 438, 443; "birth and 
death cycle" (see Samsara); cultivation, 
434-35; difference and harmonization with 
other Buddhist schools, 422-23, 440-44, 
448; enlightenment in, 425, 434-35, 
447-48; faith (hsin) in, 435, 437-38; hua-
t'ou and kung-an (see main entries); in 
Northern and Southern Sung, 396, 
423-24, 481; influence on Neo-
Confucianism and Taoism, 482; Khubilai 
Khaghan's enquiry of, 394, 396-97, 
488-89 (see also main entry); literary tradi
tion in the Yiian, 405, 438; meditation in, 
425,429,431,434,441-43, 447,450,453; 
monastic codes (see Chung-feng Ming-
pen); morality in, 435-37; original mean
ing of, 394; schools, 378, 380, 382-83, 
421, 432-34, 488-89 (see also Fa-yen, 
Kuei-yang, Lin-chi, Ts'ao-tung, Yiin-men 
schools); teachings of, 393, 423; "univer-
salization" of, 423; Way of, 433-35, 437, 
440; see also Buddhism, Chinese Bud
dhism 

Ch'an Buddhists: alternative sources of au
thority, 449-50; criticism by Chung-feng 
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Ming-pen, 433, 451; distrust of literature, 
405-6; in the Yiian, 429, 440; see also 
Ch'an monks 

Ch'an monks: at Ta-tu, 397-98 (see also main 
entry); criticism by Chung-feng Ming-pen, 
432-33; debates with Taoists, 490-91 (see 
also Buddhist-Taoist debates); in the Mon
gol court, 488-89; see also Chinese Bud
dhists, Ch'an Buddhists 

Ch'an-lin pao-hsiin (Treasured Teachings of 
the Ch'an Monastic Tradition) (Ta-hui 
Tsung-kao), 470n 

Ch'an-lin pei-yung ch'ing-kuei, 47 In 
Ch'an-men kuei-shih, 464n 
Ch'an of shouts and sticks (pang-ho Ch'an), 

433 
Ch'an-tsung chiieh-i lu (Resolving Doubts in 

Ch'an Buddhism) (Chih-ch'e), 491 
Ch'an-yiian ch'iian (Explanations on the 

Source of Ch'an) (Kuei-feng Tsung-mi), 
394-96 

Chancellery (Han), 62 
Chang Chih-ching (1220-1270), 391, 489 
Chang Chiu-ssu, 165-66 
Chang Hsiung-fei (d. 1286), 109 
Chang Hsiieh-ch'eng (1738-1801), 69, 82n, 

261 
Chang I (1314-1369), reform inCh'u-chou, 

354-57, 360, 362, 364 
Chang Jou (1190-1268), 485 
Chang Kuei(d. 1327), 106-8 
Chang Liang (d. 189 B.C.), 498 
Chang P'u (1602-1641), comments on 

Tibetan monks, 462n 
Chang Shang-yin (1043-1121), 423 
Chang Shao, 115 
Chang Shih (1133-1180), 406 
Chang Shih-ch'eng (1321-1367), 350-52, 

360-61, 367 
Chang Te-hui (1195-1274), 497 
Chang Tsai (1020-1077), 202, 215, 262, 

293; honored in shrine, 198,486; Master of 
Sincerity, Brilliance, and Centrality, 238; 
on cultivation of the mind, 219, 500; 
on "honoring the virtuous nature 
and . . . ," 285-87, 292, 297; place in 
the transmission of the Tao, 203-4 

Chang Tzu-shao, 457 
Chang Wen-ch'ien (1217-1284), 507n 

Chang Yang-hao (1270-1329), 103 
Ch'ang (constant), 96, 107 
Ch'ang-ch'un Monastery, 493 
Ch'ang-ch'un Sect (Taoism), 376, 391 
Ch'ang-p'ing (ever-normal granary) system, 

64,67 
"Change," 27, 28, 31, 47, 50, 51, 69;seealso 

"Comprehensiveness" and Pien 
Chao (Chou king), 54 
Chao Ch'i (d. A. D. 201), 120 
Chao Chieh (fl. 1271), follower of Lu 

Hsiang-shan, 218, 343-45; reform in 
Tz'u-ch'i, 345-48, 350, 353, 363 

Chao Fu(c. 1206-c. 1299), 9, 217-18, 235; 
chart on transmission of the tao, 198, 203; 
founder of Chiang-han school, 266n; head 
of T'ai-chi Academy, 198, 234; life, 
197-98; Neo-Confucian commentaries on 
the classics brought by, 198-99, 214, 497; 
transmission of Ch'eng-Chu learning, 
199-201, 241, 249, 485-87; writings by, 
198, 203-4 

Chao Hsieh, 300-1 
Chao I (1727-1814), 421, 462n 
Chao Meng-fu (1254-1322), 429, 433, 446, 

503; see also Kuan Tao-sheng (wife) 
Chao Ping-wen (1159-1232), 179, 504n, 

506n 
Chao Te-yiian (d. 1260), 343 
Ch'ao Fu, 323n 
Ch'aoTs'o(d. 154 B.C.), 60 
"Cheating Heaven" (ch'i t'ien chih hsiieh), 

43-45 
"Cheating People" (ch'i jen chih hsiieh), ^ 

43-44 
Che-i lun (A Treatise to Dispel Doubts) 

(Miao-ming), 491 
Che-tung Branch Surveillance Office, 340 
Che-tung Censorial Circuit, 333, 353 
Che-tung Circuit, 330 
Chekiang, reform in late Yiian, 327-30; see 

also Late Yiian local reform 
Chen-chin (Jingim, 1244-1286), Khubilai's 

heir-apparent, 91, 171-72, 187n; and 
Wang Yun, 159, 164-65, 171; as Prince 
Bodhisattva, 170; as Yii-huang (Yii-tsung), 
176, 187n 

Chen-kuan cheng-yao (Wu Ching), 8, 168, 
179, Mongolian translation, 153, 155 
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Chen-kuan cheng-yao shen-chien (Chao 
Ping-wen), 179 

ChenTe-hsiu(Hsi-shan, 1178-1235), 8, 13, 
22, 155, 305-6 

Ch'en Chien (1497-1567), 305, 310 
Ch'en Ch'un (Pei-hsi, 1153-1217); criticism 

of Lu Hsiang-shan, 288, 306; follower of 
late Chu Hsi school, 283, 294; refutation 
by Wu Ch'eng and Hu Chii-jen, 296-97, 
302, 304; warning against Buddhism and 
Taoism, 504n, 505n; see also Jao Lu 

Ch'en Heng, 497 
Ch'en Hsien-chang (Pai-sha, 1428-1500), 

301-4, 307 
Ch'en Hung-fan, 219, 501 
Ch'en-Jao tradition, 307; see also Ch'en 

Ch'un, Jao Lu 
Ch'en kuei (Rules for the Subject) (Wu 

Tse-t'ien), 180, 192n 
Ch'en Lin (1312-1368), reform inTz'u-ch'i, 

341-43, 345, 348-53, 364 
Ch'en Shou (233-297), 261 
Ch'en Yuan (1256-1330), 218, 300-1 
Cheng Ch'iao (1104-1162), 28, 38, 42, 69, 

71; criticism of Ch'un-ch'ius praise and 
blame principles, 43-44; on "convergence" 
and "comprehensiveness," 47-48; refuta
tion of Five Agents theory, 44-45; scholar
ship criticized by Wu Ch'eng, 296-97; view 
of history, 30-31, 40-41 

Cheng-chueh (1091-1157), 379 
Cheng-hsin: (correct faith), 437; (correct 

mind), 445 
Cheng HsCian (127-200), 295 
Cheng-i Sect (Taoism), 494, 507n 
Cheng Yii (1298-1358), 218, 220, 301 
Ch'eng (Chou king), 55, 173 
Ch'eng brothers, 20, 21, 179, 205, 307; 

commentaries on the classics, 485, 497; 
honored in shrine, 198, 486; on "honoring 
the virtuous nature and . . . ,"285,293; 
place in the tao-fung, 202-3; see also 
Ch'eng Chu, Ch'eng Hao, Ch'eng I 

Ch'eng-Chu: learning, 199-201, 218, 220; 
school, 8, 10, 21, 22, 500; teaching, 13, 
200-1, 222, 251; tradition, 216, 220, 296, 
300, 303 

Ch'eng Chu-fu (1249-1318), 279-81, 317n, 
500 

CKeng-fa (established laws), 110; see also 
CKeng-hsien 

Ch'engHao(1032-1085), 52,179, 239, 256, 
281; commentary on the classics, 485; 
comments by Wu Ch'eng, 217; on human 
nature and principle, 262; on "honoring 
the virtuous nature and . . . ," 293, 297; 
place in the tao-t'ung, 202-3; writings of, 
215, 238, 485; see also Ch'eng-Chu, 
Ch'eng brothers 

CKeng-hsien (established laws), 102, 108, 
116 

CKeng-hua shih-liieh (Summaries of Actions 
of a Crown Prince) (Wang Yun), 159, 180; 
contents summarized, 164-77, 180-81; 
Mongolian translation, 154, 181 

Ch'eng I (1033-1107), 52, 179, 238-39, 253, 
262, 293; commentaries on the classics, 
199, 485; onCKun-ch'iu as law code, 123, 
129; on self-cultivation, 221, 292, 297; on 
statutory code, 114-15; on "honoring 
the virtuous nature and . . . ," 285, 
287, 289; place in the tao-fung, 202-3, 
205, 217; see also Ch'eng-Chu, Ch'eng 
brothers 

CKeng-i (making the will sincere), 287; see 
also Sincerity of the will 

Ch'eng Jo-yung (fl. 1268), 201, 279; 
influence on Wu Ch'eng, 283, 288, 499, 
500; on Tai-chi, 206-7 

CKeng-lu (written code), 99; see also cKeng-
shu 

Ch'eng Min-cheng (1445-1499), 305-6, 
309-10 

Ch'eng-ming chung tzu (Master of Sincerity, 
Brilliance and Centrality), see Chang Tsai 

Ch'eng Shao-k'ai (Shao-k'uei, 1212-1280), 
influence on Wu Ch'eng, 499; synthesis of 
Chu and Lu schools, 219, 279-80, 311 

Ch'eng-shu (written code), 118 
Ch'eng T'ai-chih (Ta-ch'ang, 1123-1195), 

494 
Ch'eng Ti, see Han Ch'eng Ti 
Ch'eng Tuan-li (1271-1345), 332 
Chi-chieh lu (Records of the Lin-chi Tradi

tion), 382 
Chi-chien (Gentle Remonstrations), 169 
Chi-chiin fu chih (Gazetteer of Chi Prefec

ture) (Wang Yun), 162 
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Chi-hsiang, 490 
Chi Jen-shou (1302-1362), 356-57 
Chi-kang, 103-5; see also Kang-chi 
Chi ku-chin fo-tao lun-heng (Record of De

bates between Buddhists and Taoists Past 
and Present) (Tao-hsiian), 504n 

Chi-li (auspicious rites), 127 
Chi Wen, reform in Ch'u-chou, 356-57, 364 
Ch'i (ancient state), 36 
Ch'i (dynasty) of Kao, see Northern Ch'i 
Ch'i (Hsia king), 54 
Ch'i (material force), 205, 208-10, 237, 260, 

285, 493-94, 490 
Ch'i Chih-ch'eng (1219-1293), 490 
Ch'i-sung (1007-1072), 440, 445 
Ch'i-wu lun (On the Equalization of Things) 

(ChuangTzu), 121, 251 
Ch'i-yin Ch'an Monastery, 377 
Chia I (201-169 B.C) , 60, 169-70, 172, 262 
Chiaju-chou, 396-97 
Chia li (Family Rites) (Chu Hsi), 199, 201 
Chia-li (festive rites), 127 
Chia Ssu-tao (1213-1275), 33 
Chia-ting period (1208-1224), 294, 296, 304 
Chiang Chun, 428 
Chiang-han School (Chao Fu), 266 
Chiang-nan ku-fo (The Ancient Buddha 

from South of the Yangtze) (Chung-feng 
Ming-pen), 427 

Chiang Tzu-ya, 262 
Chiao School, see Doctrine School (Bud

dhism) 
Chiao-cKao (exchange vouchers) (Sung), 67 
Chiao-pen shu (Yuan Chen), 168, 170 
Chieh-i (Abstain from Idleness), 169 
Chih-ch'e (fl. 1333), 491 
Chih-chueh Ch'an-shih (Ch'an Master 

Chih-chueh) (Chung-feng Ming-pen), 
429 

Chih-hsin (govern the mind), 19, 445 
Chih-p'an, 463n 
Chih-wen (Fu-an, 1217-1267), 377, 380, 

393; in Buddhist-Taoist debates, 389, 391, 
394,489 

Chih-yiian hsin-fa (New Law of the Chih-
yiian Era), 102 

Chih-yiian hsin-ko (New Regulations of the 
Chih-yuan Era), 92, 100 

Chih-yiian catalogue of Buddhist scriptures 

(Chih-yiian fa-pao k'an-t'ung tsung-lu), 
401 

(Chih-yiian) Pien-wei lu (Rectification of 
False Charges against Buddhism during 
the Chih-yiian Period) (Hsiang-mai), 489, 
502 

Chin (Chinese dynasty, 265-420), 36; 
Ch'iun-ch'iu cited in criminal cases, 122; 
Master of Documents, 62; official ap
pointments system, 61; statutory code, 122 

Chin (Jurchen dynasty, 1115-1234), 6, 7, 
89, 156-57, 171, 200, 250, 264, 375, 482, 
491; art history, 270n; as sinicized state, 
248, 480; Buddhists and Taoists, 376-77, 
480; compilation of its history (Chin shih)y 

158; culture, 8, 9, 249, 269n; discussions 
on succession of cosmic powers for legiti
mation, 178-79, 191n; literature, 249-
50, 270n; Neo-Confucian thought, 199, 
248; officials serving the Mongol rulers, 
484; patronage of Confucianism, 386, 482; 
scholars/intellectuals, 178, 199, 249, 386; 
statutory code, 5, 89, 94-96, 100-1; T'ang 
models for statecraft, 176-79; see also Jur
chen, Jurchens 

Chin Chang-tsung (r. 1189-1208), 178, 
376-77, 403, 464n 

Chin ching (Golden Mirror) (T'ang T'ai-
tsung), 192n 

Chin-hsiieh (Advance Learning), 167 
Chin-hua prefecture, 13, 200, 339, 341, 

352-53; reform in late Yuan, 333-36, 364 
"Chin-kang tao-ch'ang" (Bodimanda of the 

Diamond of Unlimited Life), 451 
Chin-ling (BeCareful with Ordinances), 175 
ChinLu-hsiang(1232-1303), 200, 205, 210, 

214, 217, 221 
Chin Ming Ti (r. 323), 167-69 
Chin Shih-tsung (r. 1161-1189), 175-77, 

190n, 480, 493 
Chin shu (History of the Chin Dynasty, 

265-420), 167, 169, 261 
Chin-ssu lu (Reflections on Things at Hand) 

(Chu Hsi and Lu Tsu-ch'ien), 10, 123, 
215-17 

"Chin-wen shan-jen" (the mountain man of 
"golden" literature), see Liu Yin 

Chin Yuan Ti (r. 317-323), 167 
Ch'in (dynasty), 37, 49; centralized imperial 
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Ch'in (dynasty) (Continued) 
authority, 62, 63, 65, 66; customs and 
tolls, 63, 64; imperial and state treasuries, 
65, 66; land tax system, 49, 63; political 
and economic institutions, 48, 59, 63, 64, 
67; official markets and purchases, 63, 64; 
prefectural system, 53, 54; unification of 
the Six Kingdoms, 53, 56-58, 60 

Ch'in-cheng (Diligence in Government), 174 
Ch'in-hsi (Attention to Studies), 167 
Ch'in-hsien (Befriend the Virtuous), 168 
Ch'in Kuei (1090-1155), 355 
Ch'in Shih huang-ti (r. 221-210 B.C.), 165, 

255 
Chinese Buddhism, 16, 375-76, 382, 487;see 

also Ch'an Buddhism, Han Buddhism 
Chinese Buddhist: community (sangha) in 

the Yuan, 16, 400, 420-21; influence on 
Mongol rulers, 398; scriptures and scholar
ship, 402; sects, 487; see also Buddhist, 
Ch'an Buddhist 

Chinese Buddhists, 16, 398, 400, 402, 404, 
431; attitude towards Yuan office of religi
ous affairs, 400; classifications in the Yuan, 
421; inTa-tu, 390, 394,405 (see also main 
entry); relationship with Mongol rulers, 
389, 390 (see also main entry); see also 
Buddhists, Ch'an Buddhists 

Chinese cosmogonical concept/theory, 28, 
51, 52, 69 

Chinese law and legal system, see Law, Legal 
system, Mongol rule, Yuan dynasty 

Chinese political thought, the Mongol era; 
see Mongol rule, Yuan dynasty 

Chinese traditional historiography: as source 
of dynastic legitimacy, 244; comprehensive 
encyclopaedias of governmental institu
tions, 28-32; development between T'ang 
and Yuan, 28-32; dynastic histories and 
historical criticism, 29, 42; principles of 
praise and blame in theCh'un-ch'iu, 40-44 

Ching: (classics), 119; (quiescence), 300; (rev
erence), 200, 291; (seriousness), 221-22; 
(standard, norm), 98, 99, 107, 122, 131, 
133; (tranquility), 237 

Ching-chi, 124-25, 162, 262; see also State
craft 

Ching-chih (standard institutions and norms), 
130-31 

Ching-chu (1601-1654), 381 
Ching-fu, 488 
"Ching-hsiao" (Admonition on Filial Piety) 

(Chung-feng Ming-pen), 447, 459-60 
Ching-hsiu, see Liu Yin 
Ching i hsiu shen (Quiescence wherein to 

cultivate the self), 247 
Ching K'o, 255, 257 
Ching-shan Monastery, 426, 429 
Ching-shih (governing the world), 121, 123 
Ching-shih ta-tkn (the great canon for gov

erning the world), 129 
Ching Ti, see Han Ching Ti 
Ching-t'ien (Revere Heaven), 173 
Ch'ing, see Passion 
Ch'ing-hsin (Purify the Mind), 174 
Ch'ing-i lu (Requested Instructions) (Wan-

sung Hsing-hsiu), 379, 381-82 
Ch'ing lien-hua ju-i pao-lun-wang shen-chou 

(The Divine Dharnai of the Blue Lotus 
Precious Cakravartin Who Grants Desire), 
471n 

Ch'ing-shou Monastery, 381 
Ch'ing-t'ien county, reform in late Yuan, 

333, 357-58, 360 
Chinggis Khan (T'ai-tsu, 1167-1227), 173, 

249, 385, 403, 484; audience with Ch'iu 
Ch'u-chi, 489, 493; policy towards the 
Buddhists, 387-89; western campaigns, 
380-81 

Chiu-ch'ien hskn-sheng ta-ch'iian wen-chi 
(WangYiin), 155 

Chiu-chu, reform in Lung-ch!(ian, 338-39 
Ch'iu Ch'u-chi (Ch'ang-ch'un, 1148-1227), 

489, 493-94 
Ch'iu-p'in chung-cheng (official appointment 

system, Wei-Chin), 61 
Ch'iung-li (exhausting the principle inherent 

in things), 251, 302; see also Chii-ching 
ch'iung-li 

Ch'iung-lin (Carnelian Grove) (T'ang), 65 
Cho-heng lu (T'ao Tsung-i), 243 
Cho-weng (Plain Old Man), see Chou Tun-i 
Chou (dynasty), 37, 53, 55, 56, 65,126, 361; 

see also Three Dynasties 
Chou Cheng, 158 
Chou Chien, reform in late Yuan, 344 
Chou Ju-teng (1547-1679), 303-4 
Chou-kuan (Institutes of Chou), 64-65 
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Chou Kung-shu (fl. 1420), 215 
Chou li (Rites of Chou), 116, 140n, 260 
ChouTun-i(1017-1073), 10,217,239, 262, 

293, 307; "Diagram of the Supreme Ulti
mate" (T'ai-chi t'u shuo), 207, 238, 337; 
honored in shrine, 198, 486; literature as 
vehicle for the True Way, 163; metaphysi
cal philosophy, 43, 495, 500-1; method of 
study, 297; Penetrating the Book of 
Changes (Tung-shu), 204, 235, 238, 252; 
place in the tao-t'ung, 202-3; The "Plain 
Old Man," 236-38; saying of, 215; trans
mission of teaching in the Yiian, 204-5 

Chou Tzu fa-ch'ien (Exposition of Master 
Chou's Philosophy) (Wang Po), 205 

Christians, 18 
Chu Hsi (Yuan-hui, 1130-1200), 4, 8, 22, 

71, 179, 239, 253, 259, 295, 313, 357, 
501; and Yiian Confucianism, 9, 10, 197; 
Chin-ssu lu and Hsiao-hsiieh (see main 
entries); commentaries on the classics, 
296, 485, 497, 499; commentaries on the 
Four Books, 11, 213, 283; commentary on 
Hsing-t'ung and Ts'an-t'ung ch'i (see 
main entries); criticism by Wu Ch'eng, 
302-3; debates with Lu Hsiang-shan, 12, 
218, 283, 288; differences of teaching with 
Lu Hsiang-shan, 13, 256, 283, 290, 301, 
310-13; educational approach, 15; final 
doctrine, 292, 299, 305-6, 308-10; follow
ers of, 13, 21, 216, 280, 368, 500; har
monization of teaching with Lu Hsiang-
shan, 218, 279, 288, 308, 311 (see also Wu 
Ch'eng); honored in shrine, 198, 486; 
moralistic judgment in Tzu-chih t'ung-
chien kang-mu (see main entry); on Doc
trine of the Mean, 286; on "extension of 
learning through investigation of things" 
(ko-wu chih-chih) (see main entry); on 
Great Learning, 8, 21; on "public welfare" 
(kung) versus "private interest" (ssu), 52; on 
rectification of the mind-and-heart, 20; on 
T'ai-chi, li, andch'i, 205-10; on tao-t'ung, 
10, 202-3, 205, 217; on "internal self-
cultivation and external knowledge-
seeking," 284, 289-90, 297, 302, 307, 309, 
312 (see also Tsun te-hsing, Tao wen-hsiieh); 
school of, 6,9,12, 34, 256, 282, 291, 294, 
296-98, 303, 307, 312, 314; similarities of 

teaching with Lu Hsiang-shan, 310, 499; 
teaching of, 9, 201, 241, 260, 282, 305; 
writings of, 10,11,123,163, 235, 21$;see 
also Ch'eng-Chu, Lu Hsiang-shan, Neo-
Confucianism, Wu Ch'eng 

Chu-hu-nai, 166 
Chu-hung, 456 
Chu-ko Liang (ICung-ming, Marquis Chung-

wu, 181-234), 247-48, 258, 294, 319n, 
501 

Chu Te-jun (1294-1365), 331-32 
Chu-tsai (basis for human virtues), 298 
Chu Tzu wan-nien ch'uan-lun (The Com

plete Theory of Master Chu in His Later 
Years) (Li Fu), 310 

Chu Tzu wan-nien ting-lun (The Final 
Doctrine of Master Chu in His Later Years) 
(Wang Yang-ming), 299, 305 

Chu Tzu yii-lei (Classified Conversations of 
Master Chu) (Chu Hsi), 213 

Chu Yuan-chang, 15; see also Ming T'ai-
tsu 

Chii-ching ch'iung-li (abide in seriousness 
and investigation of principle to the ut
most), 10, 210, 221-22, 305; see also 
Ch'iung-li 

Ch'u-chou prefecture, 333, 336; reform in 
late Yuan, 353-54, 356-62, 364, 367 

Ch'u-tz'u (Ch'ii Yuan), 236, 263 
Ch'u Wu-liang (645-719), 168 
Ch'ii-hsieh (Eliminating Evil), 168, 171-72 
Ch'ii T'ing-fa, 425-27, 465 
Ch'ii Yiian (338-277 B.C.), 236, 255, 263 
Chuan-hsu (ancient ruler), 55 
Chuan-yiin (Department of Transportation) 

(T'ang), 65 
Ch'uan-tao cheng-fung (Orthodox Trans

mission of the Way) (Li Yiian-kang), 
202 

Ch'uan-tao fu (Diagram of the Transmission 
of the Way) (Chao Fu), 198, 203 

CKiian: (balance), 106, 111, 124-25, 132, 
134; (circumstances), 122; (exigent), 99; 
(infinite variations), 131; (power), 107, 
133; (weigh), 97, 121, 132 

Ch'uan-chen Sect (Taoism), 489-90, 492-
95, 507n 

Ch'uan-fu (control of money in public mar
kets) (Chou), 63-64 
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Ch'uan-heng (balance and power, i.e. power 
and authority), 125 

Ch'iian-heng (balance of the state), 132 
Ch'iian-i (expediencies), 130-31 
Ch'uan Tsu-wang (1705—1755), 220, 253, 

292, 299, 301, 309-11 
Chuang Tzu (Chuang Chou), 28, 501; com

ments on Ch'un-ch'iu, 121-23; philosophy 
of, 244, 251, 253 

Chuang Tzu, 120-21, 251, 262, 433, 479, 
501 

ChCieh-an (1286-1355), 422 
Chiieh-hai hsuan-lu (Ch'an records), 382 
Chiin-hsien, see Prefectural system 
Chiin-li (rites for martial occasions), 127 
Chun-shu (price adjustment and transpor

tation), 64, 67, 68 
Chiin-tzu (profound person), 116, 251 
Ch'un-ch'iu, see Spring and Autumn Annals 
Ch'un-ch'iu ching-chuan chi-chieh (Col

lected Explanations of the Text of the 
Spring and Autumn Annals and the Com
mentary by Tso), (Tu Yu), 122 

Ch'un-ch'iu chuan (Commentary on the 
Spring and Autumn Annals) (Hu An-
kuo), 199 

Ch'un-ch'iu fan-lu (Luxuriant Gems from 
the Spring and Autumn Annals) (Tung 
Chung-shu), 107 

Ch'un-ch'iu huang-kang lun (On Imperial 
Authority in the Spring and Autumn 
Annals) (Wang Che), 124 

Ch'un-ch'iu tsuan-yen (Collected Commen
taries on the Spring and Autumn Annals) 
(Wu Ch'eng), 127 

(Ch'un-ch'iu) Tsung-li (General Principles 
on the Spring and Autumn Annals) (Wu 
Ch'eng), 127 

Chung-feng ho-shang kuang-lu (Extended 
Records of Master Chung-feng), 429 

(Chung-feng ho-shang) Tsa-lu (Miscella
neous Records of Master Chung-feng), 
429 

Chung-feng Ming-pen (1263-1323), 16, 
17, 19, 20, 419; as Chan master, 430-39; 
collected works, 429; essays translated, 
457-60; foreign admirers, 430; honorary 
titles, 427-29; life and lineage, 422-28; 

monastic codes, 428, 448-55; place in 
history of Ch'an Buddhism, 429, 455; 
poems by, 441-42; reconcilator of tradi
tions, 439-44; views on Confucianism, 
445-49; views on the Three Teachings, 
424,444 

Chung-ho chi (Collected Essays on the Doc
trine of the Mean) (Li Tao-ch'un), 495 

Chung-k'ang (ancient ruler), 54 
Chung-kuan, 385 
Chung-t'ang shih-chi (Wang Yiin), 158 
Chung Min-liang, 160 
Chung t'ai-chien (Respect the Censorate's 

Criticism), 175 
Chung-tu (Middle or Central Capital, 

Jurchen-Chin), 408n, 484 
Chung-yung, see Doctrine of the Mean 
Chung-yung chang-chii (Commentary on the 

Doctrine of the Mean) (Chu Hsi), 202, 
213 

Chung-yung Chih-chieh (Plain Explanations 
of the Doctrine of the Mean) (Hsu Heng), 
214 

Chung-yung fa-hui (Explanation of the Doc
trine of the Mean) (Ho Chi), 213 

Chung-yung hsii-shuo (Further Explanations 
of the Doctrine of the Mean) (Huang Kan), 
209 

Chung-yung shuo (Explanations of the Doc
trine of the Mean) (Hsu Heng), 214 

Chung-yung tsung-lun (Summary Discus
sion of the Doctrine of the Mean) (Huang 
Kan), 206, 209 

Ch'ung-jen School (Wu Yu-pi), 302 
Ch'ung-ju (Honoring Confucians), 168 
Ch'ung-yang ch'iian-chen chi (Sayings about 

Preserving the Nature by Master Double 
Yang) (Wang Che), 493 

Circuit Inspector (tz'u-shih) (Han), 61 
Civil service examinations, 3, 7, 233, 343; 

Chu Hsi's commentaries on the classics 
as required texts, 214, 217-18; restoration 
under the Yuan, 116, 128,486-87 

Clerks (ft), 61, 101, 106, 111, 114, 156-57, 
336, 346-47, 354 

Code(s), 89, 95, 96, 99, 122, 129-30; Chin 
(Jurchen), 95, 96, 100; Ch'ing, and Khi-
tan, 95; Ming, and Sung, 95, 99; T'ang, 
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94, 95, 97, 99, 100, 108, 114-15; Yuan, 
89, 95; see also Fa, Lii, Statutory code(s), 
Law(s) 

Collected Meanings of the Five Classics (Wu-
ching cheng-i), 235 

Commentary on the Book of Odes (Chu Hsi), 
199 

Commissioner in charge of Religious Affairs 
(hsiian-hui shih), 420 

Comprehensive Historiography (Shih t'ung) 
(Liu Chih-chi), 29, 42 

Comprehensive Statutes (T'ung-tien), 28, 31, 
37, 40, 42; classifications, 30, 38, 46, 47; 
see also Tu Yu 

Comprehensive Survey of Literary Remains 
(Wen-hsien fung-k'ao), 26-28, 36, 39-41, 
45, 46, 69; classifications, 30, 38, 39, 48; 
compilation and printing, 34, 35; "Gen
eral Prefcce," 36, 49, 51, 53, 56, 60, 61, 
63, 65; meaning of title, 36, 37; see also 
Ma Tuan-lin 

Comprehensive Treatises (T'ung-chih), 28, 
30, 31, 38; classifications, 38, 40, 46, 47, 
296; see also Cheng Ch'iao 

"Comprehensiveness," 38, 48, and "change," 
27, 28, 31, 47, 51, 69; see also Tung and 
Pien 

"Concentration of Self-existence" (ta-tzu-
tsai san-mei), 380 

Concise Mirror for Emperors and Kings, see 
Ti-wang ching-liieh 

Confession and repentance (ch'an-hui), 454 
Confucian: classics, 52, 198, 387; commit

ment to morality and culture, 11; com
munities (in the Yuan), 327, 329, 342, 
362, 365-67; concepts and views of history, 
31, 41; concepts of moral cultivation, 12, 
51; doctrine for reform, 327-29, 362-63, 
366-68 {see also Late Yuan local reform); 
eremitism, 233, 246, 264, 267n; harmo
nious relationship between ruler and sub
ject, 59; learning, 113, 259; moral phi
losophy (hsing-li chih-hsiieh), 234, 238; 
moral values, 496; notion of kung and 
ssu, 69 (see also main entry); political 
theory, 345; professionalism, 14, 340; 
professionals, 328-30, 339, 362-63, 365; 
public morality, 5; rituals, 14; school, 

342, 350; teaching, 21, 213, 246, 406, 
480, 497; temple, 480, 484-85; value 
systems, 27; Way (Tao), 8, 11, 19, 234-
35, 243, 245-46, 384, 445-46; see also 
Confucianism, Confucius 

Confucianism, 1-20, passim, 234, 362-63, 
386, 422, 430, 479-80, 487, 496; and 
local reform and centralization, 12, 327-
30, 363, 368 (see also Late Yuan local 
reform); and Buddhism, 378, 384, 406, 
444-45, 493, 502; and Taoism, 18, 254, 
378-89, 383, 502; and syncretism in the 
Yuan, 496-502 (see also Three Teachings); 
as a profession, 327-28; difficulties at the 
Yuan court, 484-87; interpretation of kung 
and ssu, 52 (see also main entry); under 
Mongol rule, 378, 479 (see also main 
entry); see also Confucian, Confucius, 
Mongol rulers, Yuan dynasty 

"Confucianization of the law," 94 
Confucians, attitude towards Buddhism and 

Taoism in the Yuan, 481, 492; compared 
with shamans under Mongol rule, 496; 
distrust of Mongol rulers, 496-97; in the 
Han and T'ang, 294-95; on moral culti
vation, 51; on scholarly inquiry, 12; re
possession and transmission of the great 
tradition, 72; under the Yuan, 327, 390, 
490; see also Confucianism, Mongol rul
ers, Yuan dynasty 

Confucius (551-479 B.C.), 6, 21, 28, 37, 
128, 157, 220, 253, 259, 444-45, 497; as 
uncrowned king, 120; comprehensive 
treatment of history, 26, 41; descendants 
of, 286-87, 506n; disciples of, 255, 387; 
doctrine of the mind, 219; honored in 
shrine, 198; on Chfun-ch'iu as law code, 
6, 119-20, 124, 128, 130; place in the 
tao-fung, 200, 204; precepts of, 400; 
principles of praise and blame in the 
Chfun<h'iu, 42-44; saying of, 36, 120, 
211, 493; teaching of, 209, 392, 490; Way 
of, 18, 384; see also Confucian, Confu
cianism 

Corvee labor service, 67 
Courant, Maurice, 154 
"Creation," 52 
Creel, H. G., 132 



522 Index 

Crypto-Manicheans, 18 
Currency system, 38, 66 
Customs and Tolls (cheng-chueh), 38, 63 

Darkhan Toghon (1291-1328), 427 
de Rachewiltz, Igor, 96, 381 
Department of Music (Chiao-fang ssu), 483 
Department of Phoenixlike Prosperity (Hsing-

ho chu), 483 
Dharma (Buddhist law), 96, 382-83, 447, 

454, 459, 488 
Dharmakaya, 458 
"Dharmas of the Sages of the Three Teach

ings," 20 
Dhyana (Ch'an), 394 
Diagram of the Great Ultimate, see Tai-chi 

t'u 
"Diagram of the One and the Same Origin 

of the Three Teachings" (San-chiao t'ung-
yiian p'i-shuo) (Lin Tao-hung), 495 

Diamond Sutra, 424, 429, 471n 
Discipline (Lii) School (Buddhism), 376, 

421, 430-31, 440, 444; see also Vinaya 
School 

Discussions on succession of cosmic powers 
(i.e. legitimate succession), see under Chin 
(Jurchen) dynasty 

Doctrine of the Mean (Chung-yung), 199, 
209, 284, 286-87, 295, 447, 457, 498 

Doctrine (Chiao) School (Buddhism), 397, 
421, 430-31, 440, 443, 464n; see also 
Philosophical school, Fa-hsiang, Hua-yen, 
T'ien-t'ai, Wei-shih schools 

Dogen (1200-1253), 450, 471n 
"Double Tax payers" (erh-shui hu) (Liao), 

480 
Duke Huan of Ch'i, 64, 361 
Duke of Chou, 122, 130, 173, 202, 204, 

220, 490 
Duke of Yen-sheng (Yen-sheng kung), 386, 

506n 

Earth God (T'u-ti), 452 
Earth Officer (Chou), 55 
Eisai (1141-1215), 471n 
Elementary Learning (Hsiao-hsiieh) (Chu 

Hsi), 10, 11, 14, 198-99, 211-16, 221, 
331; translations, 226n 

Eliminating Evil, see Ch'ii-hsieh 

"Emptiness of Mind," 19, 21; see also Mind 
Enfeoffment System (feng-chien), 52, 53, 57, 

60,63 
Enlightenment, 2\;see also Ch'an Buddhism 
Eremitism, 10, 11, 264; see also Confucian 

eremitism, Liu Yin 
Erh-shih (two Teachings, i.e. Buddhism and 

Taoism), 481 
Erh-ya, 96, 97 
Esoteric School (Ch'an Buddhism), 444 
"Essay on the 'Doctrine of the Mean' " 

(Chung-yung lun) (Fan Tsu-yii), 504n 
Essence of Government for Ruler and Servant 

(Chun-ch'en cheng-yao) (Chao Ping-wen 
and Yang Yun-i), 179 

Essence of Government for Ruler and Servant 
in the Chen-kuan Era, The, see Chen-
kuan cheng-yao 

"Established laws," see Ch'eng-fa, Ch'eng-
hsien 

Esteem Frugality (ch'ung-chien), 180; see also 
Shang-chien 

Eternal Heaven, see Mongke tengri 
European travellers, in Yuan China, 158 
"Examinations and Appointments" (hsiian-

chu) system, 38, 61, 66 
Examples of the Emperor, see Ti fan 
Exhaustive investigation of principles, 12; 

see also Ch'iung-li 
Extended Meaning of the Great Learning, 

see Ta-hsiieh yen-i 
Extension of knowledge through investiga

tion of things, see Ko-wu chih-chih 
External knowledge-seeking/internal self-

cultivation, 287-88, 300, 312; see also 
Internal self-cultivation . . . 

Fa: (Buddhist dharma), 96; (legal norm), 
105; (patterns), 98; (statutory law), 96-97; 
see also Code, Law(s), Lii, Statutory Code 

Fa-chih. (establish laws and institutions), 113 
Fa-hsiang (Tz'u-en) School (Buddhism), 421, 

444, 464n 
Fa-hui Ch'an-shih (Ch'an Master of Dharma 

Wisdom) (Chung-feng Ming-pen), 426 
Fa-lii (statutory law), 97, 118 
Fa-shu (law code), 131 
Fa-tsu (Take Ancestor as Models), 173 
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Fa-yen School (Ch'an Buddhism), 432 
Faith, in Ch'an Buddhism, see main entry 
Fan-ch'ang (abnormal occurrences), 45 
Fan Chung-yen (989-1052), 281, 355 
Fan Tsu-yu (1041-1098), 8, 504n 
Fang-cKing fu-hsing, see Preventing passion 

and recovering nature 
Fang Kuo-chen (1319/20-1374), 350-53, 

358, 360-61, 367 
Fei-ch'ien (flying cash) (T ang), 67 
Feng (hexagram), see Book of Changes 
Feng-chien, see Enfeoffment System 
Feng-chuang (Sealed Chest) (Sung), 65 
Feng Ts'ung-wu (1556-1627), 153 
Filial Piety (hsiao), Buddhist views, 446-47, 

457, 459 
Fiscal reform, late Yuan Chekiang, 329, 

336, 338-40, 351, 359-60, 363, 366-67; 
see also Late Yuan local reform 

Five Agents school, views of history, 31, 44 
Five Agents theory, 42, 43, 45, 69, 71 
Five (Confucian) human relations, 211, 246, 

491 
"Five Mountains" (wu-shan, five Ch'an 

monasteries), 426, 467n; see also Gozan 
Fletcher, Joseph, 133 
Fo-kuo P'u-an ta Ch'an-shih (Chih-wen), 

393 
Fo-tsu li-tai fung-tsai (Comprehensive Rec

ords of Buddhist Patriarchs in Successive 
Generations) (Nien-ch'ang), 385, 422, 
463n, 491 

Fo-tsu t'ung-chi (Record of the Lineage of 
the Buddhist Patriarchs) (Chih-p'an), 463n 

Fo-tz'u Yiian-chao Kuang-hui Ch'an-shih 
(Chung-feng Ming-pen), 428 

"Food and Money" (shih-huo), 46, 47 
Former Han, 498; see also Han dynasty 
Foundation of Learning, see Hsueh-chi 
Four Books, 10-12, 119, 199, 203, 212-17, 

219, 221, 240 
Fu-chun (Handling the Army), 168 
Fu Hsi (ancient ruler), 55, 58, 198, 202; see 

also Pao-hsi 
FuKuang(fl. 1208), 217 
Fu-yu (1203-1275), 377, 380; in Buddhist-

Taoist debates, 391, 393, 489 
Fuchs, Walter, 154 
FungYu-lan, 132 

Gatha (chi), 453, 454 
General amnesties (Yuan), 105 
Gengu lineage (Zen Buddhism), 430 
Geomancy, 304 
"Golden Pill," 495 
Goose Lake Grove debates, 218, 288; see 

also Chu Hsi, Lu Hsiang-shan 
"Governance of men through self-disci

plines," 20 
"Government Offices" (chih-kuan), 39, 55, 

62 
Gozan system, 467n; see also "Five Moun

tains" 
"Grand Patriarch of the Confucian Teach

ing" (Ju-chiao ta tsung-shih\ see Khubilai 
Khaghan 

Grand Preceptor (T'ai-shih), 385 
Great Brightness, The, 494 
"Great Doubt" (ta-i), in Ch'an Buddhism, 

436-38 
Great Hall of Brilliance (Ta-ming tien\ 482 
"Great Harmony" (t'ai-ho), 236 
Great Learning (Ta-hsiieh), 15, 20, 21, 199, 

203, 210, 212-14, 287, 384, 501; see also 
Four Books 

Great Societies of the Golden Gate (Chin-
men ta-she), 483 

Great Ultimate, see T'ai-chi 
Great Ultimate Academy, see T'ai-chi Acad

emy 
"Great Void," 236 
Great Yu, see Yu 

Hai-yun Yin-chien (1202-1257), 17, 381, 
390, 403, 465n; conversation with Khu
bilai, 389, 404, 423-24; defense against 
examination of Buddhist clergy, 380, 382, 
387-88; effort to restore privilege of Con
fucius' family, 387; honorary titles, 389; 
leader of Buddhists at the Mongol court, 
384-89; on the Three Teachings, 423-24 

Hakuin, 450 
Halls for "Clarifying Moral Relations," see 

Ming-lun Vang 
Han (dynasty), 36, 37, 48, 49, 59, 175; as 

model of government, 7, 345; centralized 
imperial authority, 62, 63; enfeoffment 
system, 60; examination and appointments 
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Han (dynasty) (Continued) 
system, 61, 66; governmental and eco
nomic institutions, 48, 59, 67; historiog
raphers, 44; imperial and state treasuries, 
65; land tax system, 66; liquor, salt and 
iron monopolies, 67; statutory code, 113, 
140n 

"Han" Buddhism, 421; see also Chinese 
Buddhism, Ch'an Buddhism 

Han Ch'engTi (33-7 B.C.), 165, 171-72 
Han Ch'i (1008-1075), 123-24 
Han-Chinese, 90, 99, 103, 108, 125, 455, 

484-88 
Han Ching Ti (157-41 B.C.), 60, 167, 173, 

175 
Han-fa (Chinese methods of rule), 91, 133 
Han Fei Tzu, 105, 140n, 167 
Han Ho Ti (r. 88-106), 167 
Han Kao-tsu (r. 202-195 B.C.), 60, 168, 173 
Han Kuang-wu (r. 25-57), 169, 254 
Han Ming Ti (Hsien-tsung, r. 57-75), 167-

68 
Han shu (History of the [Former] Han Dy

nasty) (Pan Ku), 29, 36, 45, 119, 167-68, 
261 

Han Wen Ti (179-157 B.C.), 173, 175, 498 
Han Wu Ti (r. 140-87 B.C.), 60, 67, 167 
Han-yang (nourishing of virtue), 287, 289 
Han Yii (768-824), 192n, 202, 262-63, 

293, 295 
Han Yuan Ti (r. 48-33 B.C.), 168, 171 
Hangchow, 34, 200, 340 
Hanlin Academy (Yuan), 6, 7, 242, 279-81; 

and National History Office, 158 
Hao Ching (1223-1275), 157, 199, 206, 

270n 
Hao Ch'ung-ch'ang, 270n 
Hao Ta-t'ung (fl. 1178), 493 
Heart Classics, The (Hsin-ching), 305-6 
Heart Sutra, 454 
Heaven Officer (Chou), 55 
Heavenly principles (fien-chi) and human 

desires (jen-yii), 52, 200, 210 
Hegemons (pa), 126 
Heretical Ch'an (wai-tao Ch'an), 433 
Hinayana (Buddhism), 395 
Hindus, 18 
Hired labor (ku-i) system, 50 
Ho Chi (1188-1268), 200, 205-6, 210, 215 

Ho-hui: (convergence or accommodation) in 
Wu Ch'eng's thought, 311-12; (harmo
nization and consummation) in Tsung-
mi's philosophy, 396 

Ho-mai (harmonious procurement) system, 
64 

Ho-t'ai-sa-li, 490 
Ho-ti (harmonious purchase) system, 64 
Honoring the Virtuous Nature and Main

taining Constant Inquiry and Study, 12, 
282-83, 286-87, 291, 293-95, 298, 305, 
309-10, 314; see also Internal self-culti
vation and. . . , Tsun te-hsing, Tao wen-
hsueh 

Hou-Han shu (History of the Later Han 
Dynasty) (Fan Yeh), 167, 169, 261 

Hsi-an Yun, 397 
Hsi-Hsia, 484, 487; see also Tangut 
Hsi-hsien lu (Records of Aspiring to become 

a Worthy) (Chao Fu), 198, 204 
Hsia (Chinese), 128 
Hsia (dynasty), 36, 37, 54, 56, 57; see also 

Three Dynasties 
Hsia-li, 385-86, 388 
Hsiang-chien (Mirror for Prime Ministers) 

(Wang Yiin), 162 
Hsiang-mai (fl. 1291), 391, 489, 502 
Hsiang P'ing-fu, 287 
Hsiang Shou, reform in Tz'u-ch'i, 343, 345 
Hsiang-shu (form and number), 222, 262 
Hsiang-ting kuan, 158, 185n 
Hsiang Yu (232-202 B.C.), 60 
Hsiao, K. C , 121 
Hsiao ching (Classics of Filial Piety), 165, 

168; Mongolian translation, 153-54 
Hsiao-hsiieh, see Elementary Learning 
Hsiao-hsiieh ta-i (General Meanings of the 

Hsiao-hsiieh) (Hsu Heng), 212 
Hsiao K'u (1241-1318), 217 
Hsiao Sung, 172 
Hsiao-tsai miao-chi-hsiang shen-chou (The 

Divine Dharani of Manjusri Who Does 
Away with Disaster), 47In 

Hsieh Ling-yun (385-433), 263 
Hsien: (constitution), 108; (opinion of wor

thies), 36-38, 48 
Hsien-lin, 488 
Hsien-shou School, 444; see also Hua-yen 

School (Buddhism) 
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Hsien-tsung, see Han Ming Ti 
Hsiao T u n g (501-531), 169 
Hsin: (mind), 19, 260, 435, 445; (faith), 

435, 437; see also Mind, Faith 
Hsin-ching, see Heart Classics 
Hsin-hsiieh, 312; see also Philosophy of Mind 
Hsin-shu (Chia I), 169-70, 172 
Hsin T'ang shu (New History of the T'ang 

Dynasty) (Ou-yang Hsiu), 166-68, 261, 
264; Jurchen translation, 179 

Hsin Wu-tai shih (New History of the Five 
Dynasties) (Ou-yang Hsiu), 261, 264 

Hsin Yuan shih (New Yuan History), 32, 
215, 217 

Hsing (Nature), 206, 260, 406, 494 
Hsing Ch'ih, 165, 172 
Hsing-hsiu, see Wan-sung Hsing-hsiu 
Hsing-li (nature and principle), 199, 262, 

458 
Hsing-li ching-i (Essential Ideas of Nature 

and Principle) (Li Kuang-ti), 208 
Hsing-li ta-cKiian (Compendium of Com

mentaries on Human Nature and Princi
ple), 208 

Hsing-lii t'ung-lei (Classified Penal Statutes), 
94; see also Hsing-fung 

Hsing-shu, see Penal code 
Hsing-t'ung (Compendium of Statutory Code) 

(Sung), 94, 113-14 
Hsing-wu, 421 
Hsiu-hsin (cultivate the mind), 19, 445; see 

also Mind 
Hsiung-li (rites for inauspicious events), 127 
Hsu (Vacuity), 300 
Hsu Ch'ien (1270-1337), 200, 203-4, 214, 

217, 221 
Hsu Chung-tsung (592-672), 167 
Hsu Heng (Lu-chai, Wen-cheng, 1209-

1281), 199, 242, 308; as influential teacher, 
9, 10, 21, 210, 212; Chancellor of the 
Imperial College, 218, 497; commentaries 
on the classics, 212, 214; criticism of 
Buddhist and Taoist teachings, 497-99; 
letter to Tou Mo, 499; memorial presented 
to Khubilai, 498; on Great Learning, 21, 
210; on "public welfare" versus "private 
interest," 52; on Tai-chi7 209; place in 
the tao-Vung, 111; promotion of Four 
Books, 213-15, 221; promotion of Hsiao-

hsiieh, 211-13, 221; relation with Liu 
Yin, 243, 247; transmission of Chu Hsi's 
teachings, 199, 204, 209, 211-15, 217, 
497 

Hsu-ping (Care for the Soldiers), 174 
Hsii-t'ang hsi-t'ing (Stories heard in the 

Vacuous Hall) (Ts'ung-lun), 397 
Hsu Wen-hsien t'ung-k'ao, 69 
Hsu Yu, 323n 
Hsuan-ching yiian-chih fa-hui (Further 

Studies in the Philosophy of Lao Tzu) (Tu 
Tao-ch'ien), 495 

Hsuan-shih (Selection of Scholars), 176 
Hsiian-tsang (Master of Tripitaka, 602-664), 

402, 504n 
Hsiieh-chi ("Foundation of Learning") (Wu 

Cheng), 220, 314 
Hsiieh-t'ung ("Tradition of Learning") (Wu 

Ch'eng), 113, 220, 314 
Hsueh-yen (Master Man, d. 1206), 377 
Hsueh-yen Tsu-ch'in (1214-1287), 422 
Hsun Tzu, 28, 41, 51, 132, 262, 358 
Hsiin Tzu, 132 
Hsun Yueh, 154 
HuAn-kuo (1074-1138), 128-29, 199,486 
HuCh'en (1314-1365), 337, 354-55; reform 

inCh'u-chou, 360, 362, 364 
Hu Chih-yu (1227-1293), 109, 157; on 

Ch'un-ch'iu, 126-27; on imperial author
ity, 111-12; on statutory law, 110-12 

Hu-ch'iu Shao-lung (1077-1136), 423 
Hu Chu-jen (1434-1484), on internal 

knowledge-seeking, 302-4; on Wu Ch eng, 
307-10 

Hu Hung (1105-1155), 200 
Hu-i (household service) system, 67 
Hu-pu (Ministry of Finance) (Sung), 65 
Hu Shih-t'ang, 300 
Hu Yuan (993-1059), 281, 293, 295 
Hua-hu ching, 390, 397 
Hua-t'ou, 17, 20, 423, 434, 438, 441-42, 

455 
Hua-yen School (Buddhism), 421, 440, 444-

45, 464n, 488; see also Hsien-shou School 
Huai Ching-tu shish ("Longing for the Pure 

Land") (Chung-feng Ming-pen), 441 
Huai-nan Tzu, 134 
Huan-chu an (Illusory Abode), 427-28, 431, 

448-49, 466, 468n, 471 
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Huan-chu ch'ing-kuei (Chung-feng Ming-
pen), 428, 430, 448-53, 455 

Huan Jung, 167 
Huan-lun, 463n 
Huang-cKao ching-shih ta-tien, 129 
Huang Chen (1213-1280), 217 
Huang-chi ching-shih shu (Supreme Princi

ples Governing the World) (Shao Yung), 
495 

Huang Chin (1277-1357), 215, 370n 
Huang (Ch'ing)-ch'ao Wen-hsien t'ung-k'ao, 

69 
Huang Ken (1152-1221), 13, 22, 217, 279; 

exponent of Chu Hsi's philosophy, 200-
9; harmonizing appeal, 288, 312; on T'di-
chi, 206-9; on tao-t'ung, 202-3; on the 
Mean, 210; writings of, 206, 221 

Huang-lung branch, Lin-chi School (Ch'an 
Buddhism), 423 

Huang-lung Hui-nan (1002-1069), 422-23 
Huang Ti (Yellow Emperor), 38, 262 
Huang Ting-chien (1045-1105), 263, 423 
Huang Tsung-hsi (1610-1695), 207-8, 213, 

292, 299, 309, 311 
Huang Tsung-yen (1616-1686), 208 
Huang-t'u ta-hsiin, 181; Mongolian trans

lation, 153-54 
Hui-neng (638-713), 304, 395, 434, 447; 

see also Six Patriarch 
Hui of Liu Hsia, 254 
Hui-t'ung: (convergence and comprehensive

ness), 47-48; (synthesis or accommoda
tion), 311-12 

Hui-tzu (check medium) (Sung), 67 
Hui-yao (Comprehensive Essentials of Insti

tutions), 38 
Hun-yen Sect (Taoism), 507n 
Huo-wen (Questions and Answers [on the 

Great Learning and the Doctrine of the 
Mean]) (Chu Hsi), 199 

Human desires, 51; see also Heavenly Prin
ciples 

Hundred Schools (pre-Ch'in philosophers), 
345 

J: (righteousness), 44, 51; (voluntary labor), 
67 

I ching, see Book of Changes 
I chuan (Commentary on the Book of Changes) 

(Ch'eng I), 199 

1-fa/wei-fa, 289-90 
I-ken shou-mo (Upholding the Roots of Righ

teousness) (Ma Tuan-lin), 35 
I-Lo fa-hui (Exposition of the Doctrines of 

the Ch'engs and Chu Hsi) (Chao Fu), 198 
I-nien yu-chien (make a mistake in one single 

thought), 460 
l-tsang (relief granary) system (Sui), 64, 67 
I-wu county, 353 
I Yin, 54, 198, 205 
Impartiality, see Kung 
Imperial absolutism, 57, 61, 62, 66 
Imperial authority, 4, 5, 61, 62, 66, 106-9, 

111-12, 124-26, 128-29; see also Author
ity, Autocracy, Centralization, Power 

Imperial College (Kuo-tzu hsueh/chien), 205, 
212, 214, 217-18, 240-41, 279-82, 295-
96, 298, 313-14, 497, 500 

Imperial Preceptor (Ti-shih), 395, 461n, 420, 
482; (Phags-pa), 391-92, 394, 397-98, 
400, 419, 482; (Kun dga'blo . . .), 491; 
(Rin e'en grags pa), 505n 

"In Commemoration of the Mountain Stu
dio to Consolidate Tao" (Wu Ch'eng), 
291 

"In Commemoration of the Studio to Honor 
the Virtuous Nature and Maintain Con
stant Inquiry and Study," see Tsun te-
hsing . . . chai chi 

Indian Buddhists, 394 
Innate endowment, 434, see also Pen-la chii 

ts'u 
Innate knowledge, see Liang-chih 
Intellectualism, 302, 309 
"Intellectualist" camp, 302 
Internal self-cultivation and external knowl

edge-seeking, 279, 284-87, 290-91, 293, 
297, 301, 311-12; see also "Honoring the 
Virtuous Nature and . . . ," Tsun te
nsing, Tao wen-hsiieh 

"Investigate Officials," see Shen-kuan 
Investigate principle in order to extend 

knowledge, 221-22; see also Ch'iung-li, 
Ko-wu chih-chih 

Investigation of principles, 10, 210, 212, 
221-22, 500; see also Ko-wu 

Investigation of things, 209-10, 221-22, 500; 
see also Ko-wu 

Islamic law, 95 
Iwamura Shinobu, 95 
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Jao Lu (Shuang-feng, fl. 1256), disciple of 

Huang Kan, 200, 206, 208, 283, 294; 
refutation by Wu Ch'eng and Hu Chti-
jen, 296-97, 302, 304; see also Ch en 
Chun 

Jao Tsung-i, 199 
Jasagh (Mongolian customary laws), 96, 102, 

138n 
Jen (benevolence), 173 
Jen-chi (bonds holding people together), 127 
Jen-shu chih-hsin (humane and altruistic 

mind), 386 
Jews, 18 
Ju (Confucians), 363 
Jurchen, 89, 90, 115, 155-56, 248 
Jurchen-Chin, see Chin (Jurchen) dynasty 
Jurchens, 124, 129, 487 

Kaifeng (Honan), 234, 248, 386, 423, 427; 
see also Pien 

K'ai-yiian li (Rites of the Kai-yuan Reign), 
46-47 

Kalpas, 434, 436, 438, 459 
Kamakura Japan, 430 
Kan Chi (fl. 200), 492 
Kan-lu men (amatadvava), 453 
Kyan (hexagram), see Book of Changes 
Kang, see Authority, Ch'iian-kang 
Kang-chi (institutional discipline and order), 

103-4; see also Chi-kang 
ICang (Chou king), 173 
Kao Chih-yao (d. after 1268), 496 
Kao-feng Yuan-miao (1238-1295), 422, 424-

46 
Kao Shih (d. 765), 250 
Kao-tsu, see Han Kao-tsu, Tang Kao-tsu 
Kao-tsung, see Sung Kao-tsung 
KaoYao, 130 
Karakorum, 389-91, 482, 489 
Karma (yeh), 438, 457-58 
Ken-pen shuo-i-ch'ieh-yu-pu ch'u-chia shou-

chin yuan chieh-mo i-fan, 400 
Khaishan (Wu-tsung, r. 1307-1311), 463n 
Khubilai Khaghan (Shih-tsu, r. 1260-1298), 

3, 14, 34, 101, 158, 160, 172, 399, 403, 
419; abolition of Chin code (T'ai-ho lii), 
5, 89, 95, 96; attitude towards Confucian
ism, 485, 497-98, 500; Chinese advisers 
under, 5, 159, 393, 486; compared with 
Tokugawa Ieyasu, 2; conquest of Southern 

Sung, 33, 89, 90, 100, 104, 173; created 
religious offices for Taoists in Ta-tu, 482; 
edicts and admonitions, 153; enquiry of 
Ch'an Buddhism, 396-97, 488-89; favors 
towards Tibetan lamas, 401, 420-21, 482; 
honorary title: "Grand Patriarch of the 
Confucian Teaching," 497; "Holy Injunc
tions" (sheng-hsun), 154, 161, 181; lau
datory comments by Wang Yiin, 170-71, 
176-77; over Buddhist-Taoist debates, 18, 
391, 393, 397; patronage of Buddhism, 
389, 391, 404, 488; patronage of Phags-
pa, 394, 396-98, 419-20, 482; recruitment 
of Chinese scholars, 244-45, 280, 390; 
summoned Buddhist monks, 33, 389-90, 
m;Veritable Records {shih-lu), 154, 181 

Khwarezmian empire, 381 
Kiangche Branch (Military) Secretariat, 351-

427 
Kiangche province, 350, 360 
Kiangnan Branch Censorate, 341, 351-52, 

360 
King of Dharma (Buddha), 382 
Knowledge-seeking, 283, 286, 301, 312; sec 

also Internal knowledge-seeking 
Ko-hsin (investigation of mind), 290 
Ko-wu, 289, 303; see also Investigation of 

things 
Ko-wu chih-chih, 287; see also Extension of 

knowledge through investigation of things 
K'o-shan Academy, 35 
Koans, 17, 429; see also Kung-an 
Kochu, 485 
Kosen Ingen (1295-1374), 468n 
K'ou Ch'ien-chih (d. 488), 492 
Ku: (reason, cause), 37, 48; (hired labor), 67 
Ku-liang chuan (The Ku-liang Commentary 

of the Spring and Autumn Annals), 44, 
46 

KuanTao-sheng(1262-1319), 509n;seealso 
Chao Meng-fu 

KuanTzu, 132, 262 
Kuan Yu, 483 
Kuang (brightness or heaven), 51, 52, 56, 

58, 69; see also Yiieh 
Kuang-hsiao (Broaden Filial Piety), 164, 166 
Kuang-hsin prefecture, 218-19 
Kuang-t'ien chen-kuo ta-shih (The Minister 

who Illuminates Heaven and Pacifies the 
Empire) (Hai-yun Yin-chien), 389 
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Kuang-wu, see Han Kuang-wu 
Kuei-feng Tsung-mi (780-841), 444-46, 490; 

influence in Yiian and ming, 405-6; works 
on Ch'an, 394-97 

Kuei-shen (negative and positive spiritual 
forces), 209 

Kuei-yang School (Ch'an Buddhism), 432 
Kun dga'blo gros rgyal mts'an dpal bzari po, 

see Imperial Preceptor 
Kung: (genuine commonality), 15; (impar

tiality), 51, 52, 106, 345-46, 362; (public 
welfare), 51, 52, 366; and/versus ssu (pri
vate interest, selfish desires), 58, 69, 71; 
see also "Public welfare" and/versus "self 
interest" 

Kung-an, 17, 379, 382, 395, 423, 438-39, 
441, 449-50; see also Koans 

Kung-an (K'an-hua) Ch'an, 423 
Kung-ch'i (impartial instrument), 111 
Kung-fu (effort), 434 
Kung-i (impartial opinion), 345-46 
Kung T'ing-sung, 323n 
Kung-yang chuan (The Kung-yang Com

mentary of the Spring and Autumn An
nals), 44, 46, 121 

Kung-yang School, 93, 107 
K'ungFan(d. 1142), 506n 
K'ung-ku ch'uan-sheng (Echoes in the Empty 

Valley) (Ts'ung-lun), 397 
K'ung-tzu chia-yii (Confucius' Family Say

ings), 491 
K'ung Yuan-tso (1179?-1252?), 386, 486, 

506n 
Kunishita Hirosato, 385, 388 
Kuo-ch'ao ming-ch'en shih-liieh (Records of 

Eminent Officials of Our Dynasty) (Su 
T'ien-chueh), 105 

Kuo-ch'ao wen-lei (Literature of Our Dynasty 
Classified by Genre) (Su T'ien-chueh), 
105 

Kuo lii (dynastic statutory code), 100 
Kuo Pao-yu, 387 
Kuo Fu (276-324), 97 
Kuo-shih, see State Preceptor 
Kusumoto Masatsugu, 288, 305-6 

Lamaism, see Tibetan Buddhism 
Lamaist, Imperial Preceptors, 420 (see main 

entry); rituals, 421; treatises, 170; see also 
Tibetan (lamas, monks, priests) 

Lamas, 170, 420-21; see also Tibetan (lamas, 
monks, priests) 

Land Tax (t'ien-fu) system, 38, 49, 63, 66 
Lang ch'iian-kang ("grasp the balance and 

the rope of [imperial] power"), 108 
Lao Tzu, 28, 56, 444-45, 490, 492; con

version of Barbarians, 391-92; philosophy 
of, 251-53, 498, 502; Way of, 18, 384 

LaoTzu, 262, 479, 497;commentaries, 457, 
493-95, 501; Sanskrit translation, 504n 

Lao Yan-shuan, 158 
Later Chou (951-960), 33 
Later Han, government institutions, 62; see 

also Han dynasty 
Late Yiian local reform, Chekiang, 327-30; 

see also under Chin-hua, Ch'u-chou, Lung-
ch'iian, Shao-hsing, Tz'u-ch'i, Yu-yao, 
Yung-k'ang 

Law (fa-lu), 92, 95, 101-2, 105, 120; and 
Ch'un-ch'iu (see Spring and Autumn An
nals); as auxiliary arm of government, 106; 
as fa, 96, 97; as law of Son of Heaven, 
106; Chinese views, 118-19; forms of, 95, 
98; functions of, 99, 117, 131-32; impor
tance of, 115-16; in Chinese civilization, 
97; in Yiian thought and statecraft, 89, 
125; moral, 103, 119-20; normative, 97; 
people's fear of, 109; penal, 39, 98, 100, 
130; statutory, 97, 98, 112, 118; sources 
of, 93, 94, 133; see also Code, Fa, Laws, 
Legal, Lii, Statutory code 

Law code, 127; in Chou and Han, 101; see 
also Code, Statutory code 

Laws, 36, 93, 94, 104-5; administrative and 
criminal, 116, 118; against tax dodges and 
assault on people, 109; Chinese and Mon
gol, 110-11; discovered by Pao Hsi, 98; 
established or written, 108, 110, 116; of 
the Three Sage Kings, 123; penal, 100, 
130; statutory, 110 

Legal: cases, 109, 122; code(s), 5, 6, 125-
27; compilations, 94, 96, 100, 106, 115; 
institutions, 89, 106, 116; judgments, 99, 
101; measures, 94, 104; norms, 95, 105, 
110, 112, 130, 133; reformism and profes
sionalism, 113; standards, 109; studies, 
106; system, 102, 109, 111-12; thought, 
90, 114-15,133; tradition, 93,110; values, 
96; see also Code, Fa, Law(s), Lii, Penal 
code, Statutory code 
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Legalism, 105; in Yuan political thought, 

131-35 
Legalist, 123; literature, 52; philosophers, 

51; school/thought, 135; texts, 263; think
ers, 131-32 

Legalistic interpretation, Ch'un-ch'iu, 122-
23 

Legislation, complement to statutory code, 
' 99 
Lhasa, 304 
Li: (Precedents), 93, 99, 122; (Principle), 

205, 210, 221, 237, 251-53, 285, 395, 
405, 500; (Rites), 30, 37, 46-47, 94, 127; 
(Subsidiary statutes), 113; (Selfish profit), 
51 

Li-ai (Set up Love), 164, 166 
LiAo(fl. 798), 202 
Li Ch'ang, 483 
Li chi, see Book of Rites 
Li-chi tsuan-yen (Observations on the Book 

of Rites) (Wu Ch'eng), 284, 299 
Li Chih (1192-1279), comments on law, 

104 
Li Chih-ch'ang (1193-1256), 391, 404, 489 
Li-chih chii-ching (make up the mind . . . 

and abide in seriousness), 200; see also 
Chii-ching 

Li Ch'un-fu (Fing-shan, 1185-1231), 377, 
486; counterattack of Neo-Confucian crit
icism on Buddhism, 199, 378, 381, 406; 
proponent of syncretism, 491, 504w 

Li Chung, 167 
Li-fa (Established Laws), 101, 175 
Li Fu (1675-1756), views of Wu Ch'eng, 

307, 309-10 
Li-hsiieh (clerkdom), 156 
Li Huang (fl. c. 1566), 305 
Li-i fen-shu, 209; see also Principle one, 

manifestations many 
Li Fing-shan, see Li Ch'un-fu 
Li Po (699-762), 263 
Li-sao (Encountering Sorrow) (Ch'ii Yuan), 

255, 263 
Li Tao-ch'un, 495-96 
Li Tan (d. 1262), 159, 163 
Li Te-ho (d. 1284), 490 
Li Tsu-t'ao (fl. c.1808), 291-92, 297, 299, 

307 
Li Tung (1093-1163), 256 
Li Yuan-kang, 202 

Liang chih (innate knowledge), 256, 261 
Liang shu (History of the Liang Dynasty), 

169 
Liang-shui (two tax) system (Tang), 50; see 

also Yang Yen 
Liao (dynasty), 248, 482; "Double-tax pay

ers," 480; Southern capital (Nan-ching, 
modern Peking), 408n; Three Teachings 
favored Buddhist monks, 480; see also 
Khitan, Khitans 

Liao-hsing (d. 1321), 401, 463n 
Lieh-sheng chih-yao (Yuan administrative 

handbook), 153 
Lieh Tzu, 262 
Lien Hsi-hsien (1231-1280), 400, 507n 
Lin-an (Hangchow), 34 
Lin-chi (d. 866), 422, 489 
Lin-chi School (Ch'an Buddhism), 379-80, 

382-83, 421-22, 432, 434, 464n, 467n 
Lin Chu-ch'i (Hsi-i, fl. 1261), 494 
Lin-ju Academy, 279, 500 
LinTao-hung(Ch'ang-huang, fl. 1294), 494 
Lin-yin Monastery, 488 
Ling-ying Monastery, 426-27, 488 
Literary Ch'an (wen-tzu Ch'an), 433 
Liu, James T. C , 329 
Liu Chen (d. 217), 263 
Liu Chi (1311-1375), 15, 356; author of 

Yii-li tzu, 358-59; reform in Ch'u-chou, 
359-62, 367 

Liu Chih-chi (661-727), 29, 42, 43 
Liu Ch'ing, 167 
Liu Hsiang (77-6 B.C.), 46, 262 
Liu Hsin (d. A.D. 23), 46 
Liu Hui (1292-1352), reform in Yu-yao, 

330-32, 364 
Liu-i (six meanings), 263 
Liu Kuan (1270-1342), 215, 336 
Liu Meng-yen (chin-shih 1244), 34 
Liu Pang, see Han Kao-tsu 
Liu Ping-chung (Monk Tzu-tsung, 1216-

1274), 16, 27In; Khubilai's principal ad
viser, 385, 393, 397; in Buddhist-Taoist 
debates, 389-90, 489 

Liu Ping-shan, 234 
Liu Shu, 234 
Liu Tsung-chou (1578-1645), 256 
Liu Ts'ung-lung, 300 
Liu-tu (six perfections), 457 
Liu Yin (Ching-hsiu, Wen-ching, 1249-
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Liu Yin (Continued) 
1293), 9, 10, 199; as "Chin-wen shan-
jen," 247-49; as Taoist recluse, 11; com
ments on Chu Hsi and other Sung Neo-
Confucians, 217, 235, 238-39, 256, 259-
60, 263; on classical prose and poetry, 250, 
263-64; on history, 261-62; on Hsiao-
ksiieh and Four Books, 211, 214; on 
philosophical schools, 262; onTai-chi, 207; 
on Six Classics, 260-61; (Confucian) er-
emitism, 10, 11, 233, 246, 264; elevation 
of status by disciples, 241-42; historical 
models, 247-50, 255, 257; life and schol
arship, 233-41; meaning of posthumous 
name Ching-hsiu (Quiescent Cultivation), 
246-48; "On Aspiring to become a Sage" 
("Hsi-sheng chieh"), 239, 252; "On 
Learning" ("Hsu hsueh"), 259; relations 
with Hsu Heng, 242-43, 247, 253; writings 
of, 234, 236-37, 240, 250-52, 255, 258, 
263 

Lo Ch'in-shun (1466-1547), criticism of 
Wang Yang-ming's interpretation of Chu 
Hsi, 299, 310; views on Wu Ch eng, 306-
9 

LoLun (1431-1478), 302 
Local government (late Yuan), 337, 347-49, 

367; see also Late Yuan local reform 
Local reform in Chekiang, see Late Yuan local 

reform 
Loyalty, 11, 264, 457 
Lotus Sutra, 424, 47In 
Lu (ancient state), 119-20 
Lu Chih (754-805), 50 
LuCh'un, 123 
Lu Hsiang-shan (Chiu-yuan, Tzu-ching, 

1139-1193), 9, 22, 256, 286, 303, 306-
8, 311, 314; Ch'an Buddhist influence 
on, 304, 481; debates with and harmo
nization with Chu Hsi (see Chu Hsi); 
followers of, 219, 280, 300, 343, 368, 
499, 500; idealist philosophy, 343-45; 
influence on Wu Cheng (see Wu Cheng); 
on "honoring the virtuous nature 
and . . . ," 282, 289 (see also Internal 
self-cultivation and . . . , Tsun te-hsing, 
Tao wen-hsiieh); philosophy of mind, 204, 
208, 218-19, 289; school of, 10, 218, 279, 
298, 300, 305, 345; teaching of, 501; 

thought of, 310, 313; works of, 303, Yii-
lu (Collected Conversations) of, 300, 500; 
see also Chu Hsi, Neo-Confucianism, Wu 
Ch'eng 

Lu Hsiu-ching (406-477), 492 
Lu-shan Lien-tsung pao-chien (Precious Mir

ror of the Lotus Sect from Mt. Lu) (Fu-
tu), 422, 490 

Lu Shih-yung(d. 1285), 159, 191n 
Lu-tzu hsiieh-p'u (An Intellectual Biography 

of Master Lu) (Li Fu), 309 
Lu-Wang school, 10; see also Lu Hsiang-

shan and Wang Yang-ming 
Lu-Yang school, mystical philosophy, 344, 

368; see also Lu Hsiang-shan and Yang 
Chien 

Lu (Statutory code, Statutory law), 89, 92, 
94, 96-102, 106, 109, 119; see also Code, 
Law(s), Legal, Statutory code 

Lii-hsiieh (study of the statutory code), 106 
Lii-k'o (examination on legal studies), 106 
Lii-ling, see Statutory codes and Commands 
Lii-ling chih-chieh (Straightforward Expla

nation of the Lii-ling) (Ming), 139n 
Lii P'u, reform in Yung-k'ang, 335 
Lu Tsu-ch'ien (Tung-lai, 1137-1181), 10, 

123, 163, 200, 215, 238 
Lii-tsung, see Discipline, Vinaya School 

(Buddhism) 
Lii-yiian shih-kuei (Rules for Lii Monasteries) 

(Hsing-wu), 421-22, 448 
Lun-yii, see Analects 
Lun-yii cheng-i (Correct Meanings of the 

Analects) (Chu Hsi), 213 
Lun-yii chi-chii (Collected Commentaries on 

the Analects) (Chu Hsi), 213 
Lun-yii huo-wen (Questions and Answers on 

the Analects) (Chu Hsi), 198 
Lun-yii yao-i (Essential Meanings of the 

Analects) (Chu Hsi), 213 
Lung-ch'iian county, 355-57; reform in late 

Yuan, 336-38, 359 

Ma Tuan-lin (1254-1324/5), 4-6, 8, 27, 
28, 31; appraisal of Sung rulers, 67-68; 
approaches to history, 39-51; attitude to
wards Ch'un-ch'iu's moralistic principles, 
46; attitude towards the Five Agents mys
tical theory, 45; concept of "comprehen-
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siveness" and "change," 47-69; concept of 
kuang and yiieh, 51-52, 56, 58; contri
bution to historiography, 69-72; criticism 
of Mongol rule, 71-72; influence by Cheng 
Ch'iao, 30, 40-45; influence by Tu Yu, 
30, 37, 40, 42, 46; life and career, 32-34; 
on centralization of imperial authority, 
52-56; on Ch'in-Han, Tang-Sung insti
tutions, 49-50, 54-55, 60-68; on "public 
welfare" (kung) versus "private interest" 
(ssu), 51-54, 57-58, 65, 68, 69, 71; per-
iodization of history, 49-51, 52-57; pro
gressive and scientific historian, 31, 72; 
views on history, 50-68; writings of, 35-
39; see also Wen-hsien t'ung-k'ao 

Ma Yu (Tan-yang, 1123-1183), 492-93 
Ma-ho po-lo-t'i-ya po-lo-mi-t'an su-fan-lo 

(Mahaprajna-paramitasutra; Sanskrit title 
ofPan-kopu), 401 

McKnight, Brian E., 329 
Mahay an a, 395 
Mai Shan-ch'ing (or Wu Shan-ch'ing) (d. 

1358), reform in Shao-hsing, 340-41, 350-
52, 364 

Mai-li-ku-ssu (Marcus?), see Mai Shan-ch'ing 
Mandate of Heaven, 259, 406, 497 
Manjus'ri, 424 
Mao Hsing-lai (1678-1748), 215 
Mao-shan Sect (Taoism), 507n 
Maritime Trade Superintendency (Ch'uan-

chou), 341 
Marquis Wen (Wei state), 64 
Master of Documents (shang-shu) (Han-

Chin), 62 
Material force, see Ch'i 
Meditation Sect/School, 16, 218, 421; see 

Ch'an Buddhism 
Mencius (372-289? B.C), 51, 202, 213, 

253, 293-95, 387; idealism of, 358; on 
authority, 134; on chun-tzu, 251; on hu
man nature, 256; on Mind, 219, 289-90; 
place in tao-fung, 198, 203-4; sayings of, 
112, 211, 265, 434,493 

Mencius, 120, 199, 260-61, 424, 495 
Meng Tzu, see Mencius 
Meng Tzu chi-chu (Collected Commentaries 

on the Book of Mencius) (Chu Hsi), 213 
Meng Tzu huo-wen (Questions and Answers 

on the Boo* of Mencius) (Chu Hsi), 198 

Meng Tzu piao-t'i (Exposition of the Book 
of Mencius) (Hsu Heng), 214 

Miao-kao (1219-1293), 488-89 
Miao-ming, 291 
Middle Capital, see Chung-tu 
Mind: (Buddhist view), 19, 378, 384, 394-

95,406-7, 440, 445-46, 454-55,490,494; 
(Confucian view), 9, 174, 207-8, 219-22, 
289-90, 353, 384, 434, 445-49 

Mind, philosophy of, 208, 218-19, 222, 
312, 384 

Mind-and-heart, 20, 22 
"Mind-washing" (cho-hsin) cells, 353 
Ming (dynasty), 9, 10, 12, 13, 15, 69, 89, 

94, 367; Confucianism, 368; Neo-Con-
fucianism, 3, 301; philosopher/thinker, 
222, 256, 292; (statutory) code, 92, 95, 
99; thought, 309, 312 

Ming-fen (Understanding Status), 168, 171 
Ming-ho (1588-1640), 381 
Ming-hsin (brighten the mind), 445; see also 

Mind 
Ming-lun fang, 14, 333 
Ming-pen, see Chung-feng Ming-pen 
Ming T'ai-tsu (r. 1368-1398), 99, 350, 360, 

467n; see also Chu Yuan-chang 
Ming-tao chi-shuo (Collected Plaints Con

cerning the Way) (Li Ch'un-fu[Li Ping-
shan]), 378, 381, 491, 504n 

Ming Ti, see Chin Ming Ti, Han Ming Ti 
Mo-fa (Degenerate Age of the Law) (Bud

dhism), 431 
Mohist(s), 132, 263 
Monastic codes, see Chung-feng Ming-pen 
Mongke (Hsien-tsung, r. 1251-1259), 154, 

482, 484, 496-97 
Mongke tengri (Eternal Heaven), 96, 133 
Mongol: conquerors, 34, 254; conquest (of 

China), 39, 47, 67, 72, 89, 218, 243, 
386-87, 403; empire of multi-nationalities, 
1, 18; family, and clan law, 110, 111 (see 
also Jasagh); Neo-Confucian scholars, 487, 
497; occupation of Yen-ching (Ta-tu), 
376-77, 380-81 (see also main entries); 
system of military organization and pro
vincial administration, 2, 3; see also Mon
gol rule, Mongol rulers, Mongols, Yuan 
dynasty 

Mongol rule (in China), 1-10, passim, 68, 
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Mongol rule (in China) (Continued) 

72, 90, 91, 119, 158, 376, 484; Chinese 
literati's protest against, 10, 72; Chinese 
political thought under, 90-91; Ch'un-
cKiu as guidance of statecraft, 126; impact 
on syncretic philosophical approach, 314, 
479; in North China, 158, 163; nature of 
administration, 91-92, 133; response of 
Chinese scholars to, 89-90; stimulus to 
the Three Teachings, 482-87; transmission 
of Chinese tradition, 376; see also Mongol 
rulers, Yuan dynasty 

Mongol rulers, 1-16, passim, 68, 70, 102, 
125, 377, 385, 402, 496; adoption of 
Chinese institutions and traditions, 2-4, 
91, 163; attitude towards Confucianism 
and Confucian values, 102-3, 378, 479, 
496-97; attitude towards Chinese Bud
dhism and Buddhists, 376-77, 385-86, 
404-5; centralization of authority, 92-93; 
collection of edicts and admonitions, 153; 
favor towards Tibetan Lamaism and 
Buddhists, 400-1, 419-20, 482-84; impres
sion of Buddhists in Ta-tu, 403-4; status 
of Chinese literati under, 102-3; treatment 
of Confucians, 484; see also Mongol rule, 
Yuan dynasty 

Mongolian translations of Chinese works, 8, 
153-55, 178, 181 

Mongols, 1-16, passim, 27, 90, 109, 125, 
129, 212, 368, 375; contact with Tibetan 
Lamaism, 419; governed China as a col
ony, 91; needed bureaucratic administra
tion to rule China, 3-4; participation in 
examinations, 486-87; practice of sha
manism, 482; views of law, 95-96, 110; 
see also Mongol, Mongol rule, Mongol 
rulers, Yuan dynasty 

More, Thomas, 233, 264 
Moral cultivation, 12, 51, 59, 210, 289, 

290, 292 
Moral law, see under Law 
Mote, F. W., 10, 11, 127, 235, 264 
Mt. Lin-an, 427 
Mt. Ling-t'ung, 424 
Mt. Sung, 393 
Mt. T'ien-chu, 426 
Mt. T'ien-mu, 422, 424-26, 428 
Mt. T'ien-tung, 379, 396 

Mt. Wu-t'ai, 381, 400 
Mt. Yen-t'ang, 426 
Mu (Chou king), 54 
Mu-min chung-ku (Frank Advice for the 

Magistrate) (Chang Yang-hao), 103 
Mu-ping (hired soldier) system, 66 
Muin Genkai (d. 1358), 468n 
Mukhali (1170-1223), 163, 385 
Muslims, 18, 95, 483, 487 

Na-chien (Accept Admonitions), 180 
Na-hui (Accept Criticism), 168 
Na-mo, 482, 489; see also State Preceptor 
Nan ching (medical book), 154 
Nan shih (History of the Southern Dynasties), 

169, 261 
Nan-Sung shih (History of the Southern 

Sung), 32 
Nanking, 360, 426 
Nature, see Using 
Nei-fu (Inner Treasury) (Chou), 65 
Nei-tsang (Inner Storage) (Chou), 65 
Nemoto Makoto, 264 
Neo-Confucian: academies, 14; concept of 

hung and ssu, 52 (see also main entry); 
concern for moral cultivation, 59; educa
tion, 2, 14; ideal of sagehood, 11, 12; 
loyalist, 11; orthodoxy, 2, 3, 12, 23n; 
philosophers, 7, 31, 51-52; philosophy, 
43, 205, 496; scholarship and thought, 4, 
14; teachers of the Yuan, 9; teaching for 
local reform, 13-15 (see also Late Yuan 
local reform); texts and works, 14, 211, 
214; view of history, 71; see also Confu
cian, Neo-Confucianism, Mongol rule, 
Yuan dynasty 

Neo-Confucianism, 1-22, passim, 218, 283, 
337, 499; Chin-hua tradition, 200-1, 204, 
206; distinction between moral and intel
lectual knowledge, 297; in North China, 
201, 203-4, 248-49, 485; in South China, 
200-1, 204, 248, 496,499; in Sung, Yuan, 
and Ming (see entries for respective dy
nasties); influence of Ch'an Buddhism on, 
4S2; Kiangsi tradition, 201, 204, 206, 208; 
rational and idealistic schools, 299; tra
dition of internal self-cultivation and ex
ternal knowledge-seeking (see main entry); 
see also Ch'eng-Chu, Chu Hsi, Lu Hsiang-
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shan, Sung learning, Wu Ch'eng, Yiian 
dynasty 

Neo-Confucians, see under Sung, Yiian, and 
Ming dynasties 

Neo-Taoist thinkers, 479 
Nestorians, 18 
Nein-ch'ang (1282-1344?), 381, 388, 422, 

491 
Nein-fo (Buddha invocation), 441-43, 453 
Niida Noboru, 101 
Ning-tsung, see Sung Ning-tsung 
Nirmanakayas, 458 
No-dharrna, 395 
Nogami Shun jo, 421 
Normative law, see under Law 
Northern Ch'i, 172; study of Ch'un-ch'iu, 

122 
Northern Sung, 8, 9, 181, 248, 481; see also 

Sung dynasty 

Office of Harmonious Blessings (Hsiang-ho 
chii), 483 

Office of Harmonious Clouds (Yiin-ho chii), 
483 

Office of Harmonious Prosperity (Hsing-ho 
chii\ 483 

"Official Markets and Purchases" (shih-i) 
system, 38, 63, 64, 68 

Ogodei (T'ai-tsung, r. 1229-1241), 385, 
391, 484; expedition against Southern 
Sung, 197, 485; ordered examinations for 
Buddhists and Taoists; patronage of Yeh-
lii Ch'u-ts'ai, 3; Veritable Records, 154 

Old Text School (Confucian classics), 46 
Olson, Mancur, 365 
"On Aspiring to become a Sage," see Liu 

Yin 
"On Learning," see Liu Yin 
"On the Equalization of Things," see Ch'i-

wu lun 
Oriental "ecumenism," 18 
Original mind, 288-89, 337, 500; see also 

Pen-hsin 
Orluk (Yiieh-erh-lu), 161 
Orthodoxy, see Confucian orthodoxy 
Otmish (Yueh-ti-mi-shih), 160 
Ougura Shimpei, 154 
Ou-yang Hsiu (1007-1072), 116, 263; crit

icism of the classics, 43, 50 5n; on statecraft 
and history, 179, 181, 261-64 

Ou-yang Hsiian (1283-1357), 370n; andWu 
Ch'eng, 241-42; on law, 116-19 

Pai-chang Huai-hai (749-814), 428, 450 
Pai-chang ch'ing-kuei (Pure Rules of Pai-

chang), 400, 464n 
Pai-chang ch'ing-kuei ch'ung-pien (Revised 

Edition of the Pure Rules of Pai-chang) 
(Te-hui), 422, 448, 464 

Pai-ma Monastery, 400 
Pai Shou-i, 74n, 83n 
PaiYii-ch'an (1134-1220), 481 
Pan-jo pu, 401 
Pan Ku (A.D. 32-92), 29, 36, 41, 119 
P'an Wei-hsien, 257-58 
Pang-ho Ch'an (Ch'an of shouts and sticks), 

433 
Pang-hsien (laws of a state), 114 
Pao-chia (mutual security system), 68, 336 
Pao-en Monastery, 378 
Pao Hsi, 98; see also Fu Hsi 
Passion (ch'ing), 457-58 
Patriarch Ch'an {tsu-shih Ch'an), 433 
Pei shih (History of the Northern Dynasties), 

261 
P'ei Sung-chih (372-451), 261 
P'ei Yen-ling (d. 796), 169 
Peking, see Ta-tu, Yen-ching 
Pen-hsin (original heart), 112; see also Orig

inal mind 
Pen-jan Tzu, see Shao Jo-yii 
Pen-lai chii ts'u (innately sufficient endow

ment), 434 
Pen-ts'ao (materia medica), 154 
Penal code (hsing-shu), 116; Ch'un-ch'iu 

regarded as, 93, 120, 123, 127-29; cast by 
Tzu-ch'an, 118; treatises on, 98, 100 

Penal law, see Law, Laws 
Penetrating the Book of Changes, see Chou 

Tun-i 
"Perfection of enlightenment," 19, 21 
Phags-pa (1239?-1280), creator of Mongol 

script, 398, 413n, 419; State Preceptor 
under Khubilai, 394, 398; Imperial Pre
ceptor under Khubilai, 391-92, 394, 397-
98, 400, 419, 482; in Buddhist-Taoist 
debates, 392, 394-97, 489; life, 398, 482; 
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Phags-pa (Continued) 
translator of Sanskrit Buddhist works, 400-
2 

Physical nature, 285-86 
Philosophical School(s) (Buddhism), 422, 

430, 440, 443-4; see also Doctrine School 
Philosophical Taoism, 497, 501; see also Lao 

Tzu, Chuang Tzu, Taoism 
Pi-wu Wan-fang chi (Literary Works of Pi-

wu Wan-fang) (Ma T'ing-luan), 33-34 
Pi-yen lu (The Blue Cliff Records) (Yiian-

wu K'o-ch'in), 379, 382, 423 
FiofCh'ing-chiang, 294, 298 
Pien, 27-29, 74n; see also "Comprehensive

ness" and "Change" 
Pien(-liang), 234, 386-87, 427; see also Kai-

feng 
Pin-li (rites for ceremonial visits), 127 
Ping (handles of power), 104, 128 
P'ing (Chou king), 124 
P'ing-ti (price regulation) system, 64 
Plato's Republic, 233 
Po-chu-lu Ch'ung (1279-1338), 115-16, 

505n 
Po-fa lun (On the Hundred Divisions in the 

Phenomenal Realm), 488 
Po-hai, 158 
Po I, 54, 130, 254-55 
P'o f'z-vu chi (the gatha which shatters hell), 

454 
Population (hu-k'ou), 38, 56 
Power (of ruler), 104, 107-8, 125, 131-32, 

134; see also Autocracy, Authority, Cen
tralization, Imperial authority 

Precedents, see Li 
Prefectural system (chiin-hsien), 30, 43, 54, 

57, 60, 66 
"Preserving the mind and nourishing na

ture," 210, 337 
"Preventing passion and recovering nature," 

446, 457-58 
Prince Bodhisattva, see Chen-chin 
Principle, see Li 
"Principle one and manifestations many," 

210; see also Li-i fen-shu 
Prodigies of Nature (wu-i), 39, 45 
"Professionalism," "reform," and "centrali

zation," 330; see also Centralization, Con
fucian professionalism, Late Yuan local 
reform 

Pu-chia wai chiu (not relying on anything 
outside oneself), 434 

Pu-shih i-tzu (not knowing a single charac
ter), 303 

Pu-chiang county, 336, 353 
P'u-t'i hsin, see Bodhi mind 
P'u-tu (1259-1340), 422, 490 
P'u-ying kuo-shih (State Teacher Fu-ying) 

(Chung-feng Ming-pen), 429 
"Public welfare" and/versus "private inter

ests," 51, 53, 57-58, 63, 65, 68-69, 71-
72; see also Kung and Ssu 

Pure Land School (Buddhism), 422, 430, 
440-41, 443, 448, 453, 490 

Pure Rules ofHuan-chu, see Huan-chu ch'ing-
kuei 

Pure Rules ofPai-chang, see Pai-chang ch'ing-
kuei 

Raphael, 233 
Real Constant (of the mind), 493 
Records of the Historian, see Shih chi 
"Rectification of the Heart-and-Mind," 20 
Red Turban, rebellions, 330, 341, 352, 358; 

rebels, 340, 353-54 
Reform, see Late Yuan local reform 
Reform in fourteenth-century China, com

pared with modern America, 349 
"Register for Extolling the Good," 347 
Registrar of Buddhist Clergy, 389 
Religious Taoism, 481, 491-92, 497;see also 

Taoism 
Repelling the barbarians (jang-i), 124, 129 
Reverence, 10; see also Ching 
Revering the king (tsun-wang), 124 
Rewards and punishments, 105-107, 111, 

129, 133 
Righteousness, 253; see also I 
Rin e'en grags pa, see Imperial Preceptor 
Rites, see Chou li, Li, Li chi 
Rites of Chou, see Chou li 
Roman Catholics, 18 

Sa-skya-pa Sect (Lamaism), 170, 419 
"Sages of the Three Teachings" (Yuan drama), 

502 
St. Augustine, 290 
St. Bonaventure, 290 
Sakyamuni, 433, 447, 460, 505n 
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Samadhi-prajna (concentration-wisdom), 394 
Samarkand, 385, 489 
Sambhogakaya, 458 
Samsara (life and death cycle), 435-38, 440-

41, 453, 458 
San-chii ching-chieh (three groups of pure 

precepts), 440 
San-kuang (three brightness: sun, moon and 

stars), 79n 
San-kuo chih (Chronicles of the Three King

doms) (Ch'en Shou), 261 
San-ssu (Three Financial Commissions) 

(Sung), 65 
San Yung ("three comprehensive encyclo

paedias" of governmental institutions), 28; 
see also Tung-chih, Tung-tien, Wen-hsien 
t'ung-k'ao 

Sanskrit translation: Buddhist scriptures, 400-
2;LaoTzu, 504n 

Sarpa(d. 1314), 399 
Sarvastivadin book of discipline, see Ken-pen 

shou-i-ch'ieh-yu-pu . . . 
Se-mu people (miscellaneous aliens), 486 
Searching for the Virtuous (ch'iu-hsien), 180 
Self-awakening (tzu-ch'eng), 289 
Self-cultivation, 12, 198, 209-10, 212, 214, 

221, 257, 282, 289, 301, 312; see also 
Internal self-cultivation . . . 

Self-illumination (tzu-ming), 289 
Seng-chao (384-414), 492 
Sengge (Sang-ke), 159, 191n, 462n 
Seriousness, see Ching, Chii-ching 
"Services and Corvee" {chih-i), 38, 50 
"Set up Love," see Li-ai 
School of the Way, 21; see also Neo-Con-

fu danism 
Shamanism, 419, 496 
Shan-ssu (Sams, 1278-1351), 108 
Shang (dynasty), 56; see also Yin, Three 

Dynasties 
Shang-chien (Esteem Frugality), 169, 174 
Shang-chun shu (Shang Yang), 131-32 
Shang shu, 31, 106; see also Book of Docu

ments, Shu ching 
Shang Yang (d. 338 B.C.), reform of, 49, 

66, 97, 123; on law and rulership, 131-
32 

Shao-fu (Privy Council) (Han), 65 
Shao-hao (ancient ruler), 55 
Shao-hsing county, 13, 330, 360; reform in 

late Yuan, 340, 342, 350, 353; Sung royal 
tombs, 420 

Shao Jo-yu (Pen-jan Tzu, fl. 1159), 494 
Shao-lin Monastery, 380, 391, 489 
Shao-te (Brilliant Virtue) (surname Pi), 294, 

498 
Shao Yung (ICang-chieh, 1011-1077), 198, 

293; cosmological philosophy of, 43, 219, 
222, 262; influence on Liu Yin, 217, 238, 
256, 259; on Ch'un-ch'iu as penal code, 
123; the "Nameless Elder" (Wu-ming 
kung), 236, 238 

"Share Kindness," see Tui-en 
Shen (spirit), 395; see also Kuei-shen 
Shen chien, 154 
Shen-hsiu (605?-706), 304, 434 
Shen-kuan (Investigate Officials), 164, 169, 

180 
Shen ming-chiieh (Be Careful with Titles and 

Ranks), 176 
Shen-nung (Yen Ti, ancient emperor), 55, 

198, 203 
Shen Pu-hai, 132, 167 
Sheng-hsiieh tsung-ch'uan (The Orthodox 

Transmission of the Learning of the Sages) 
(Chou Ju-teng), 303 

Sheng-men shih-yeh t'u (Chart of Achieve
ments of the Confucian School) (Li Ytian-
kang), 202 

Sheng-ssu shih-ta (birth and death are great 
matters), 435 

Shidebala (Ying-tsung, r. 1320-1323), 115, 
280 

Shih: (example), 395; (power), 252; (schol
ars), 56; (things), 405 

Shih chi (Records of the Historian) (Ssu-ma 
Ch'ien), 29, 36, 41, 47, 121-22, 168, 
261, 392 

Shih ching, see Book of Odes 
Shih-hsiieh (real learning), 296 
Shih-i (official markets and exchanges) sys

tem, 64, 68 
Shih-k'o (hexagram), see Book of Changes 
Shih4u, see Veritable Records 
Shih-mo I-sun (d. 1260), 341, 364; reform 

in Ch'u-chou, 353-61 
Shih-shih chi-ku hsii-chi (Continuation of the 

Brief Compilation of the Buddhist Way) 
(Huan-lun), 463n 

Shih T'ien-tse (1202-1275), 158 
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Shih-tsu sheng-hsiin ("Holy Injunctions" of 

Khubilai Khaghan), 154, 161, 181 
Shih t'ung, see Comprehensive Historiogra

phy 
Shih-tzu yiian Monastery (Shih-tzu Cheng-

tsung Ch'an ssu), 425, 428-29 
Shih-wu wu-shih (Five Points on Current 

Affairs) (Hsu Heng), 498 
Shih-yu t'u (Charts of Teachers and Friends) 

(Chao Fu), 198 
Shou-ch'eng (Preservation of Achievements), 

174 
Shou-ch'eng shih-chien, see (Yuan-chen) 

Shou-ch'eng shih-chien 
Shu: (number), 252; (strategy), 253 
Shu ching, 167, 169, 173, 175-76; Mongo

lian translation, 154; see also Book of 
Documents, Shang shu 

Shu chuan (Commentary on the Book of 
Documents) (Ts'ai Chen), 199 

Shui-heng (Department of Water Works and 
Parks) (Han), 65 

Shun (ancient emperor), 53, 55-57, 198, 
202-4, 219, 496 

Sigi-Khutakhu, 388-89 
Sincerity of the will, 213; see also Ch'eng-i 
Six Classics, 260, 308, 334 
Six Dynasties (222-589): religious Taoism, 

492; Three Teachings, 480 
Six Kingdoms, 53, 56, 60 
Six Patriarch, 395, 457-58; sdee also Hui-

neng 
Son of Heaven, 53, 60, 62, 103, 106, 108, 

120, 129 
Southern Capital (Nan-ching, Khitan-Liao, 

modern Peking), 408n 
Southern Sung (1127-1279), 4, 7-9, 28, 67, 

117, 308, 313, 423; case of land dispute, 
117; Ch'an Buddhism under, 423; Insti
tutions and politics, 67; Taoist religious 
institutions, 481; threat of Jurchen inva
sion, 248; see also Sung dynasty 

Spring and Autumn Annals (Ch'un-ch'iu), 
6, 31, 119, 260-61; and law in Yuan 
thought and statecraft, 125-31; and pre-
Yiian development in legal concepts, 119-
25; as "penal code," 6, 93, 128; as "moral 
law," 119-20; as statutory code, 93, 122; 
principles of praise and blame, 42-44; 
studies in Han and Chin, 121-22; in Tang 

and Sung, 122-25; three commentaries 
(traditions), 44, 46; see also Ku-liang, 
Kung-yang, and Tso chuan 

Sravaka Ch'an (sheng-wen Ch'an), 433 
Ssu (private interest, selfish desires), 51, 52, 

58, 69, 71, 362; see also Kung, "Public 
welfare" and/versus . . . 

Ssu-ma Ch'ien (145-86? B.C.), 29, 36, 41, 
47, 69, 121-22, 261; see also Shih chi 

Ssu-ma Kuang (Tuan-ming, 1019-1086), 
71, 181, 198, 259, 294, 357; as historian, 
36, 37, 178-79, 262, 264; doubts on 
Mencius, J>05n; quoted by Wang Yun, 
170, 172, 174, 178 

Ssu-shu chang-chu chi-chii (Commentaries 
on the Four Books) (Chu Hsi), 199 

Ssu-shu Chu-Lu hui-t'ung chii-shih (Kung 
T'ing-sung), 323n 

Ssu-shu ta-ch'uan (Great Compendium of 
Commentaries on the Four Books), 214 

State Preceptor (Kuo-shih), 394, 398, 413n, 
482 

Statecraft, 6, 125, 155, 162, 164, 262; see 
also Ching-chi 

Statutory code(s), 92-94, 98-100, 103, 106, 
113, 114-16; and Commands (lii ling), 
102, 104-5, 113; Chin (Chinese), 122; 
Chin (Jurchen), 85, 95, 96 (see also Tai-
ho lu); Ch'ing, 92; Ch'un-ch'iu as equal 
of (see Spring and Autumn Annals); com
pilations, 115, 118; Han, 113, 140n; lacked 
in the Yuan, 116, 129; Ming, 92; Sung, 
94, 113 (see also Hsing-t'ung); Tang, 93, 
94 (see also T'ang lu); see also Code(s), 
Fa, Law(s), Lii 

Statutory law, see under Law, Laws 
Su Ch'e (Tzu-yu, Ying-pin, 1039-1112), 

446, 457-58, 494 
Su Shih (1036-1101), 114-15, 179, 262-63, 

423 
Su-song sa gam, 154; see also (Yuan-chen) 

Shou-ch'eng shih-chien 
Su T'ien-chueh (1294-1352), 242; on im

perial authority, 105-6; on law, 291-92 
Su-wen, 262 
Subsidiary legislation, 99, 100; and regula

tions, 94 
Subsidiary statutes (li), 113; and regulations, 

118 
Substatutes (tuan-li), 123, 129 
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Sui (dynasty), 36; examination and appoint

ments system, 61; penal laws, 98 
Sui shu (History of the Sui Dynasty), 261 
Sun Ch'eng-tse (1592-1676), 310 
Sun Fu (992-1057), 123, 293 
Sun K'o-k'uan, 234, 241-43, 256 
Sun Pin, 262 
Sung (dynasty), 1-20, passim, 34, 36, 37, 

47, 49, 51, 59, 69, 90, 170, 178, 399; 
compilation of its history (Sung shih), 356; 
concentration of imperial power, 70; cur
rency system, 66-67; dynastic code and 
law, 94, 98, 113, 117 (see also Code, 
Statutory code); governmental and eco
nomic institutions, 48, 59, 65; intellectual 
orientation, 70-72; liquor, tea, salt and 
iron monopolies, 67; military (mu-ping) 
system, 66; monastic code, 464; Neo-
Confucianism, 162, 256, 283; Neo-Con-
fucians, 199, 202, 205, 208, 213, 235, 
285, 295, 487, 501; politics and statecraft, 
155, 179; royal tombs plundered, 401, 
488; see also Northern and Southern Sung 

Sung Hsiao-tsung (r. 1163-1189), 507n 
Sung Hui-tsung (r. 1100-1125), 129, 248 
Sung Kao-tsung (r. 1127-1162), 129 
Sung Learning, 235, 238-39, 249, 313; see 

also Neo-Confucianism, Sung dynasty 
Sung Lien (1310-1381), 310, 353, 356, 

443, 466n, 467n 
Sung Ning-tsung (r. 1195-1225), 38 
Sung School, 4, 6, 7; see also Neo-Confu

cianism, Sung Learning 
Sung shih (Sung History), 32 
Sung Tu-tsung (r. 1265-1275), 33 
Sung Tzu-chen (1187-1266), 104 
Sung-Yuan hsiieh-an (Philosophical Records 

of Sung and Yiian Confucians) (Huang 
Tsung-hsi and Ch'iian Tsu-wang), 32, 
153, 157, 199, 201, 207, 242, 309, 484 

Sung-Yuan hsiieh-an pu-i (Supplement to 
the Philosophical Records of Sung and 
Yiian Confucians) (Wang Tzu-tsai and 
Feng Yuan-hao), 153, 199 

Superintendant of Buddhist Teaching (Shih-
chiao tsung-fung), 391, 488, 490 

"Superintendent of Buddhist Teaching South 
of the (Yangtze) River" (Chaing-nan tsung-
she chang shih-chiao) (Yang-lien-chen-
chia), 420 

Surangama assembly (Leng-yen hui), 452 
Surahgama Sutra, 429 
Sutra of Perfect Englightnment (Yiian-chiieh 

ching), 424, 47 In 
Syncretism, 19, 246, 481, 491, 495-96, 499, 

502; see also Li Ch'un-fu, Liu Yin, Three 
Teachings, Wu Ch'eng 

Ta Chin te-yiin fu shuo, 19In 
Ta-ch'ing shou Monastery, 389 
Ta-chiieh ssu (Monastery of Great En

lightenment), 425, 427 
Ta-hsiieh chang-chii (Commentary on the 

Great Learning) (Chu Hsi), 213 
Ta-hsiieh chi-chuan (Collected Commen

taries of the Great Learning) (Ma Tuan-
lin), 35 

Ta-hsiieh chih-chieh (Straightforward Expla
nations of the Great Learning) (Hsu Heng), 
214 

Ta-hsiieh fa-hui (Exposition of the Great 
Learning) (Ho Chi), 213 

Ta-hsiieh wen, see Wang Yang-ming 
Ta-hsiieh yao-liieh (Essentials of the Great 

Learning in Brief) (Hsu Heng), 214 
Ta-hsiieh yen-i (Extended Meaning of the 

Great Learning) (Chen Te-hsiu), 155; 
Mongolian translation, 8, 153 

Ta-hsiieh yen-ko hou-lun (A Further Treatise 
on the Successive Changes of the Great 
Learning) (Wang Po), 214 

Ta-hsiieh yen-ko lun (Treatise on the Suc
cessive Changes of the Great Learning) 
(Wang Po), 214 

Ta-hui Tsung-kao (Miao-hsi, 1089-1163), 
20, 423, 444-47, 450, 457-58, 481 

Ta-ming-chung Monastery, 397 
Ta Ming lu-ling (Statutes and Commands 

of the Great Ming), 99 
Ta-nung (Great Chief of Agriculture) (Han), 

65 
Ta-pei chou (Buddhist recitation), 451 
Ta-tao Sect (Taoism), 490 
Ta-tsang ching (Tripkaka), 382, 402, 429, 

440 
Ta-tsung (Perfecting Intelligence), 168 
Ta-tu (Yiian capital, modern Peking), 128, 

158,161, 313, 378, 387,482-83; (Chinese) 
Buddhism in, 15, 375, 380; (Chinese) 
Buddhists in, 15, 375, 381, 390, 394, 
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Ta-tu (Continued) 
397, 402, 403-4; historical evolution, 408n; 
Mongol occupation, 380, 384, 403-4; 
Taoist organizations, 375; see also Yen-
ching 

Ta-ying (Great Affluence) (T'ang), 65 
Ta Yuan t'ung-chih (Comprehensive Insti

tutes of the Great Yuan), 106, 113, 115; 
Mongolian translation, 153-54 

Ta Yuan t'ung-chih t'iao-li kang-mu (Outline 
and Digest of the Classified Substatutes in 
the Comprehensive Institutes of the Great 

•Yuan), 115 
Tai Bukha (1304-1352), reform in Shao-

hsing, 330, 332, 364 
Tai Liang (1317-1383), 341, 350 
Tai Liang-ch'i (chin-shih 1238), 499 
T'ai-chi (Great Ultimate, Supreme Ulti

mate), 10, 205-9, 216, 220-21, 495-96 
T'ai-chi (Great Ultimate) Academy, 198, 

204, 235, 486 
T'ai-chi Hung-fan-t'u shuo (Diagram and 

Explanation of the Great Plan [of the Book 
of Documents]) (Ch'eng Jo-jung), 206 

T'ai-chi t'u (Diagram of the Great Ultimate), 
163,496 

Tai-chi-t'u shuo (Diagram of the Great Ul
timate Explained) (Chou Tun-i), 205-7, 
337 

Tai-chi-t'u sung ("A Eulogy of the Diagram 
of the Great Ultimate") (Li Tao-ch'un), 
496 

Tai-chi Tung-shu chaing (Discussions on 
the Great Ultimate and the Tung-shu) 
(Wang Po), 205 

Tai-chi yen-i (Explorations on the Great 
Ultimate) (Wang Po), 206 

Tai-chi yen-yuan (Exposition of the Origin 
of the Great Ultimate) (Hao Ching), 206 

T'ai-chou School (Ming Neo-Confucian-
ism), 303 

T'ai-fu (Grand Trasury) (Chou), 65 
Tai-hao (ancient ruler), 55 
Tai-ho lii (T'ai-ho Statutory Code), 89, 93, 

100-1, 110; see also Chin (Jurchen) dy
nasty, Statutory code 

Tai-ho period (1201-1208), 89, 110 
Tai-i Sect (Taoism), 507n 
T'ai-kung Wang, 172 

"T'ai-lou yuan chi" (Wang Yii-ch'eng), 
Mongolian translation, 155 

T'ai-wu Ti (Yuan-Wei Toba emperor, r. 
424-452), 168 

Tampa, 399 
TanChu, 123 
T'an Ch'u-tuan (1123-1185), 493 
T'ang (dynasty of Emperor Yao), 54-57 
T'ang (dynasty), 7, 36-38, 47, 48; as political 

model, 7, 345; Ch'an Buddhism, 396, 
405; currency system, 67; high praise in 
Jurchen-Chin, 178-80; hired labor system, 
50; imperial and state treasuries, 65; land 
tax system, 49-50, 66; military system, 66; 
political and economic institutions, 37, 
48; statutory code (T'ang lii), 93, 94, 97, 
99, 100, 108, 114-15; statecraft as model 
for Mongol rulers, 155, 180; tea, iron, 
and salt monopolies, 67 

T'ang Ch'ien (1172-1226), 219 
T'ang Chin, 219, 311 
T'ang Ching (1299-1348), 355-56 
T'ang Chun-i, 289 
T'ang Chung, 219, 311 
T'ang Han, 323n 
T'ang Hsuan-tsung (r. 712-756), 166-68 
T'ang K'ai (1313-1365), 356 
T'ang Kao-tsung (r. 650-694), 180 
T'ang lu\ 93, 94; see also T'ang dynasty 

(statutory code) 
T'ang lii shu-i (T'ang Statutory Code with 

Commentary), 94, 97, 108 
T'ang school, syncretic tendencies, 311-12; 

see also T'ang Chin, T'ang Ch'ien, T'ang 
Ching 

T'ang shu (History of the T'ang Dynasty), 
166-67, 261 

T'ang Shun-tsung (r. 805), 168-69 
T'ang Su-tsung (r. 756-62), 165, 171-72 
T'ang-Sung, "great divide" in Chinese his

tory, 67 
T'ang Ssu-t'ui, 355 
T'ang T'ai-tsung (r. 627-649), 168, 180; 

author oiChin-ching, 192n; of Ti fan, 8, 
154, 169, 180; Buddhist-Taoist debates 
under, 50472; exemplary conduct cited by 
Wang Yiin, 168, 174-76, high praise in 
Sung, Chin and Yuan, 179-80; model for 
Mongol emperors, 155, 177 
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Tangut, 155, 340, 487; see also Hsi-Hsia 
Tannic Buddhism (Tantrism), 453, 491 
Tao, 11, 21, 52, 56, 206-8, 217, 219, 252-

54, 257, 285, 301, 388, 401, 405, 458, 
492, 494, 498 

Tao, Jing-shen, 199 
Tao-ch'iian, 472n 
Tao-hsuan (596-667), 504n, 472n 
Tao-i (Unity of Tao) Academy, 219, 279, 

311, 499 
Tao-i pien (Compendium on the Unity of 

Tao (Ch'eng Min-cheng), 305, 310 
Tao-te, 498; see also Way and Virtue 
Tao-te ching, 392; see also Lao Tzu 
Tao-tsang (Taoist Canon), 51, 481, 501 
Tao-t'ung (Orthodox Tradition, Tradition of 

the Way), 10, 202-5, 217 
Tao wen-hsiieh (Maintaining Constant In

quiry and Study), 284, 286-89, 290-91, 
307-8, 311, 314; see also Internal self-
cultivation and . . . , Tsun te-hsing 

Tao Hung-ching (452-536), 492 
TaoTsung-i(c.l316-c.l402), 243, 341 
T'ao Yiian-ming (Tao Ch'ien, 365-427), 

250 
Taoism, 1-20, passim, 167, 200, 376, 390, 

480, 490, 492, 498; and Confucianism, 
383, 479; and Buddhism, 378, 479; and 
syncretism in the Yuan, 492-96; Ch'ang-
ch'un and Ch'uan-chen Sects (see main 
entries); in Southern Sung, 481; see also 
Philosophical Taoism, Religious Taoism, 
Three Teachings, Mongol rule, Yuan 
dynasty 

Taoist: and Buddhist clergies, 336; apocry
phal scriptures, 16, 489; Canon (Tao-
tsang) (see main entry); cosmology, 208; 
literature, 52; non-action, 491; occupation 
of Buddhist monasteries, 393, 489; orga
nizations in Ta-tu (see main entry); priests 
in Jurchen-Chin and early Yuan, 480, 
498; values and symbols, 253; see also 
Taoism, Taoists 

Taoists, 253, 257, 392, 404, 490, 492, 495-
96; attitude towards Confucianism and 
Buddhism, 494; debates with Buddhists 
(see Buddhist-Taoist debates); elimination 
of human desires, 51; examination on 
scriptures, 387; forced conversion to the 

Buddhist clergy, 393; seizure of monas
teries from Buddhists, 376, 402; used 
Confucian/Neo-Confucian ideas in inter
preting Taoism, 495; see also Mongol rule, 
Yuan dynasty 

Tathagata, 395; Ch'an (Ju-lai Ch'an), 433 
Te-hui (1142-1204), 422 
Te-shan (780-865), 489 
Temur (Ch'eng-tsung, r. 1294-1307), 161, 

468n; audience with Wang Yun, 172-73; 
patronage of Buddhism, 400, 421, 463 

Teng Ch'i (fl. 1298), 495 
Teng Wen-yuan, 396 
Tertullian, 290 
Three Dukes (san-kung), 55, 62 
Three Dynasties (Hsia, Shang, Chou), 49, 

55, 56, 58, 345, 350 
Three Elders (san-ku), 55 
Three Emperors Wu, persecution of Bud

dhism, 431, 468n 
Three Jewels of Buddhism, 388 
Three Sages (Confucianism, Buddhism, 

Taoism), 383, 406 
Three Teachings (Confucianism, Taoism, 

Buddhism), 20, 493, 502; Buddhist rank
ing, 424; competition and coexistence in 
the Yuan, 481, 487, 490; images in Royal 
Ontario Museum, 509n; in Wei-Chin 
period, 479; in Six Dynasties and Tang 
479-81; in Liao and Chin, 490-91; in the 
Sung, 481, 491; one and the same origin, 
444, 495; syncretism in Mongol-Yuan era, 
479, 492 

Ti-erh-nien (second thought), 439 
Ti fan (Examples of the Emperor) (T'ang 

T'ai-tsung), 8, 169-70, 180, 192n; Mon
golian translation, 154-55 

Ti-shih, see Imperial Preceptor 
Ti-wang ching-liieh (Concise Mirror for Em

perors and Kings) (Yuan Hao-wen), 163, 
179 

Ti-wang hsin-fa (The Emperors' and Kings' 
System of the Mind) (Shan-ssu), 108, 179 

T'iao-ko (regulations), 99 
T'iao-li, see Subsidiary legislation 
Tibetan: 400, 402; Buddhism, 394, 398, 

455, 482, 484, 487; Buddhists, 16, 398, 
483; Buddhist scriptures, collection of, 
401; Imperial Preceptor, 420, 505; La-
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Tibetan (Continued) 

maism, 419, 420, 482; lamas, 18; monks, 
401, 462n, 483-84, 487, 489; priests, 390-
91, 394, 398-99, 400-1, 487; religion, 
398-99; rituals, 487; State Preceptor, 482; 
see also La ma ism, Lama is t, Lamas 

Tibetans. 390, 394, 398-400, 430, 482, 488 
T'ien-chi (principled motivations), 357 
T'ien-chu (India), 392 
T'ien Chun-tse, 207, 219 
T'ien-ju Wei-tse (d. 1354), 443 
T'ien-pao reign (742-756), 38 
"T'ien-shou sheng-chieh" (Imperial Festival 

for the Long Life of Heaven), 451 
T'ien-fai School (Buddhism), 421, 440, 

444-45, 464n, 490 
T'ien-tao (Way of Heaven), 127 
T'ien-wei (imperial awe, power of heaven), 

107, 117 
Ting Ta-ch'uan (fl. 1263), 32 
Toghon Temiir (Shun Ti, r. 1333-1370), 

429,461-62 
Tokugawa Ieyasu, 2 
To-shih lu (Records on Miscellaneous Top

ics) (Ma Tuan-lin), 35 
Tou (Later Han Empress Dowager), 167 
Tou Mo (1196-1280), 203, 499, 507n 
Tou-hsin (stolen mind), 439; see also Mind 
Tradition of Learning, see Hsiieh-chi 
Tranquility, see Ching 
Transmission of the Lamp, 424, 432 
Trikaya, see Buddhist, concept of the Three 

Bodies 
Tripitaka, see Ta-tsang ching 
True Mind (chen-hsin), 406; see also Mind 
True Way, 163; see also Tao, Way 
Ts'aiCh'en (1167-1230), 199,486 
Ts7an-t'ung chi, commentary by Chu Hsi, 

501 
Ts'ao Chih (192-232), 263 
Ts'ao Ching (1234-1315), 34 
Ts'aoTs'ao (155-220), 263 
Ts'aoTuan (1376-1434), 209 
Ts'ao-tung School (Ch'an Buddhism), 17, 

377-80, 382-83, 421, 432, 464n, 490 
Tse-shu (Selection of Methods), 167 
Ts'enTs'an (715-770), 250 
Tseng-hsiu Chiao-yiian ch'ing-kuei (Ex

tended Edition of the Pu re Rules for Mon

asteries of the Doctrine School) (Tzu-ch'ing), 
422, 448 

Tseng Tzu (Tseng Tien, 505-C.436 B.C.), 
202, 241, 255, 307 

Tso chuan (The Tso Commentary of the 
Spring and Autumn Annals), 44, 46, 119, 
168 

Tsou Yen (305-245 a a) , 28, 42 
Tsu, yung, tiao (T'ang land tax system), 49 
Ts'ui Hao (d. 450), 168 
Ts'ui Yu, 105 
Tsun te-hsing (Honoring the Virtuous Na

ture), 284, 286-89, 290, 292, 307, 311, 
3 H;seealso Internal self-cultivation. . . ; 
Tao wen-hsiieh 

Tsun te-hsing tao wen-hsiieh chai chi (In 
Commemoration of the Studio to Honor 
the Virtuous Nature and Maintain Con
stant Inquiry and Study) (Wu Ch eng), 
283, 291, 293-95, 298 

Ts'un-hsin (preserving the mind), 288, 302 
Tsun-yang (preservation of virtue), 289 
Tsung-men School (alias for Chan Sect), 

440 
Ts'ung-chien (Follow Admonitions), 169 
Ts'ung-jung an (The Lodge of Leisureliness), 

378 
Ts'ung-jung (an) lu (Record of [the Lodge 

of] Leisureliness), 379, 381-82,464n, 490; 
see also Wan-sung Hsing-hsiu 

Ts'ung-lun (13th century), 17, 377, 380, 
403; books compiled by, 397-98, 405-6; 
in Buddhist-Taoist debates, 397-98 

Tu-chih (Department of Public Revenue) 
(Tang), 65 

Tu Fu (712-770), 263, 405 
Tu Fu-ch'un, 490 
Tu Tao-chien (fl. 1306), 495 
Tu Yu (735-812), 28, 30, 37, 38, 47, 69; 

commentary on the Ch'un-ch'iu, 122; 
criticism of Ch'un-ch'iu's principles of 
praise and blame; on Rites as foundation 
of government 46-47; skepticism at Five 
Agents theory, 43-43; view of history, 30-
31, 37-38; 40-41 

Tuan-pen (Make the Basis Proper), 167 
Tugel, 352 
Tugh Temiir (Wen-tsung, r. 1304-1332; 

1328-1332), 108, 129 
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Tuman Temiir, 340 
Tu-shih hsiin-pien (Review of History; Ten 

Days a Chapter) (Ma Tuan-lin), 33 
T'u-tan Kung-lu, 89 
T'ui, wife of Wang Yun, 162, 183 
T'ui-en (Share Kindness), 169, 171 
Tung Chun (1185-1232), 188n 
Tung Chung-shu (176-104 B.C.), 93, 107, 

122, 256, 262, 293 
Tung Pa-ko, 166; see also Tung Wen-chung 
Tung-ping, 7, 8, 104, 158, 386-87; school 

of, 163-64, 181 
Tung Wen-chung (1231-1281), 188n 
T'ung, 27-29, 36, 74n; see also "Compre

hensiveness" and "Change" 
T'ung-chih, see Comprehensive Treatises 
T'ung-shu, see Chou Tun-i 
T'ung-shu fa-hui (Exposition of the T'ung-

shu) (Ho Chi), 205-6 
T'ung-tien, see Comprehensive Statutes 
Tzu-ch'an, 118-19 
Tzu-chih fung-chien (Comprehensive Mir

ror for Aid in Government) (Ssu-ma 
Kuang), 36, 262; Mongolian translation, 
153, 178 

Tzu-chih fung-chien kang-mu (Outline and 
Digest of the Comprehensive Mirror for 
Aid in Government) (Chu Hsi), 71 

Tzu-ch'ing, 422 
Tzu-lu, 241 
Tzu-ning, 396 
Tzu-ssu (492-431 B.C.), 202, 204, 458 
Tz'u-ch'i county, 339, 364; reform in late 

Yuan, 341-45, 347-50, 352-53 
Tz'u-en School (Buddhism), 440; see also 

Fa-hsiang School 
Tz'u-hu Academy, 35 

Uighur(s), 400, 487, 507n 
Ullambana festival (yii-lan-p'an), 454-55 
Ultimate of Non-being, see Wu-chi 
Understanding Status, see Ming-fen 
Utopia (Thomas More), 233, 264 

Veritable Records (Shih-lu), 262; Jurchen-
Chin rulers, 270n; Khubilai, 154, 181; 
Ogodei and Mongke, 154; Shidebala, 280 

"Village Drinking Ceremony" (hsiang yin-
chiu li), 332 

Vinaya, 431; precepts, 441 
Vinaya School (Buddhism), 288; see also 

Discipline (Lit) School 

Wan-hsing (myriad deeds), 457 
Wan-sung Hsing-hsiu (1166-1246); disci

ples, 378, 380, 383, 391, 393-94; doctrine, 
405, 490; leader of Ch'an Buddhism, 376, 
384, 387, 389, 421; life and lineage, 377-
79, 464n; scholarship, 385, 398, 403; 
writings, 379, 406 

Wan-yen E-k'o, 156 
Wan-yen Yun-kung (1146-1185), 249 
Wang An-shih (1021-1096), 68, 71, 112, 

114, 181,423 
Wang Che (Ch'ung-yang, 1113-1170), 124, 

492-93 
Wang Chi (d. 1240), 484 
Wang Chi (1498-1585), 303 
WangCh'i(fl. 1565-1614), 82 
Wang Ch'u-i (fl. 1197), 493 
Wang-fu (King's Treasury) (Chou), 65 
Wang Huan, reform in Tz'u-ch'i, 343, 350 
Wang I (1303-1354), 336, 353, 360, 363-

64; reform in Ch'u-chou, 354-55, 357-
58; reform in Lung-ch'uan, 337-339, 359 

Wang Jo-hsu (1174-1243), 179, 199 
Wang-kang (authority of the king), 126; see 

also Imperial authority 
Wang Ko, 161-62, 183 
WangKung-i, 162, 183 
WangKung-ju, 155, 161-62, 183 
Wang Kung-yueh, 162, 183 
Wang-Lo controversy, see Wang Yang-ming 

and Lo Ch'in-shun 
Wang 0(1190-1273), 158 
Wang Fan (1202-1293), 153, 157, 390, 

398 
Wang Pi (226-249), 492 
Wang Po (1197-1274), 200, 203, 205-6, 

210, 213-14 
Wang Shou-yen, 35 
Wang Tao-k'un (1525-1593), 215 
Wang T'ien-ho (1202-1257), 156-57, 183 
Wang T'ung (Wen-chung Tzu, 584-618), 

262 
Wang Tzu-ts'ai (1752-1851), 207 
Wang Wei (1323-1374), 310, 334-35 
Wang Wen-t'ung (d. 1262), 159, 163 
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Wang Yang-ming (Shou-jen, 1472-1529), 

9, 216, 284, 297, 303, 312; controversy 
with Lo Ch'in-shun, 308-9; doctrine of 
the mind, 222; final doctrine of Chu Hsi, 
292, 299, 305-6, 310; Five Classics are 
history, 272n; Ta-hsiieh wen (Inquiry on 
the Great Learning), 306-7; unity of thought 
and action, 300 

Wang Yti (1174-1224), 156, 183 
Wang Yii-ch'eng (954-1001), 155 
Wang Yu'eh, reform in Tz'u-ch'i, 343-44 
Wang Yun (Wen-ting, 1227-1304); audi

ence with Chen-chin, 159,165-66;C/Teng-
hua shih-liieh and Chung-t'ang shih-chi 
{see main entries); compilation of Chin 
history, 158; compilation of Khubilai's 
Veritable Records, 161, 181; family his
tory, 156-57; Hsiang-chien and Chi-chiin 
t'u-chih (see main entries); life, career and 
scholarship, 157-62; meeting with Ternur, 
161; on enactment of law, 101-2; on Chin 
(Jurchen) idea of statecraft, 178-80; on 
Chu Hsi and Neo-Confucianism, 8, 162-
63; on T'ang model of statecraft, 177-78, 
180-82; place in Yuan intellectual history, 
178-82; transmitter of Chinese values, 
153-55, 178-82; works translated into 
Mongolian, 153-55, 162, 181; writings of, 
154-56, 162, 179, 186n, 187n; Yii-fang 
chia-hua and (Xiian-chen) Shou-chfeng 
shih-chien (see main entries) 

Way, 14, 18, 110, 130, 202-3, 217, 243, 
257, 265, 344-45, 347, 428, 430, 437, 
439, 446-47, 457-59, 493-94; see also 
Confucian, Confucius, Buddha, Bud
dhist, Lao Tzu, Tao 

Way and Virtue, 114, 125; see also Tao-te 
Wei (fear), 109, 111; see also Tien-wei 
Wei Cheng (Wen-cheng, 580-643), 140n, 

168, 174, 178, 181 
Wei Ch'u-mou, 169 
Wei Laio-weng (1178-1237), 13, 22, 205n 
Wei-shih School (Buddhism), 440 
Wei shu (History of the Northern Wei Dy

nasty), 419 
Wei Su (1303-1372), 332, 356, 370n 
Wei-ta, 396 
Wei Yuan (1794-1857), 313 

Wei Yuan-chung, 167 
Well-field system, 49, 63, 359 
Wen (Chou king), 54, 166, 172-73, 496 
Wen (written records), 36-38, 48 
Wen Ch'iao (288-329), 168-69 
Wen-hsien t'ung-k'ao, see Comprehensive 

Survey of Literary Remains 
Wen-hstian Ti (Northern Ch'i, r. 550-559), 

172 
Wen Ti (Liu-Sung emperor, r. 424-453), 

507n 
Wen-ts'ai (1241-1302), 400 
Western Asia, 193 
Western Asians, 95, 497 
White Could Sect (Buddhism), 422 
White Lotus Sect (Buddhism), 422 
White Parasol Service (Buddhism), 482 
Wilhelm, Hellmut, 313 
Winter Officer (Chou), 55 
Worlding Ch'an (fan-fu Ch'an), 433 
Wu (Chou king), 54, 173, 496 
Wu-ch'ang (Five Constancies), 237 
Wu Ch'eng (Ts'ao-lu, Wen-cheng, 1249— 

1333), 9, 11, 13, 22, 242; commentaries 
on the classics, 127, 280; criticism of Han, 
T'ang, Confucians, and Ch'eng-Chu tra
dition, 295-98; follower of Ch'eng-Chu 
school, 201, 217, 220, 282, 284, 303, 
306, 309; harmonization of Chu Hsi and 
Lu Hsiang-shan's teachings, 218, 221, 
279, 282-83, 301, 308, 310-11 (see also 
Chu Hsi, Lu Hsiang-shan); leaning on Lu 
Hsiang-shan's thought, 204, 219, 282-83, 
298, 301, 308-10, 312; life and career, 
279-84, 313, 499; on "abiding in reverence 
and exhausting principles," 222, 305 (see 
also Chii-ching ch'iung-li); on "honoring 
the virtuous nature and maintaining con
stant inquiry and study" (see main entry 
and Internal self-cultivation and . . .); 
on Hsiao-hsiieh and the Four Books, 212, 
214-15; on Internal self-cultivation and 
external knowledge-seeking (see main entry 
and Honoring the virtuous nature and 

. .);onLaoTzu andChuang Tzu, 501-
2; on resumption of civil service exami
nations, 12, 281; on statutory law, 112-
15; on Tai-chi, 207-9; on tao-t'ung, 204; 
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pivotal role of his thought, 311-15; reform 
of educational curriculum at Imperial Col
lege, 113, 281-82, 295, 314; role of thought 
in Wang-Lo controversy, 308-9; syncre
tism of Three Teachings, 479, 499-502; 
views by, and influence on later thinkers, 
222, 300-11; writings of, 113, 115, 220, 
284, 300, 303, 314, 500 

Wu Ch'eng (Wu Ch'eng-ch'i, Yuan bandit), 
360-61 

Wu-chi (Ulitmate of Non-being), 205-8 
WuCh'i,262 
Wu-chi Tai-chi shuo (Discussion on the 

Ultimate of Non-being and the Great 
Ultimate) (Wu Ch'eng), 207 

WuCh'ien (1196-1262), 32 
Wu-chih (No Knowledge), 458 
Wu Ching (670-749), 8 
Wu-chiin Shih-fan (1178-1249), 422 
Wu-hsin (Awaken the mind), 19, 446; see 

also Mind 
Wu-hsing chih ai (formless love), 459 
Wu-i county, 353 
Wu-i-wei hua-fou (senseless and tasteless 

phrase), 438 
Wu Lai (1297-1340), 128-30 
Wu-men Hui-k'ai (1183-1260), 465n 
Wu-men ICai, 424 
Wu-ming kung (Nameless Elder), see Shao 

Yung 
Wu Pen-liang (d. 1372), 343-44 
Wu Shan-ch'ing, see Mai-li-ku-ssu, Mai 

Shan-ch'ing 
WuShih-tao (1283-1344), 128 
Wu Ssu-tao, 343-45, 352 
Wu-tai shih (History of the Five dynasties), 

261 
Wu-ting (Yin king), 173 
Wu Tse-t'ien (Empress, r. 684-705), 180 
Wu-wei (Non-action), 446, 458 
Wu Yu-pi (1391-1469), 288, 301-2 
Wu-yiieh (five sacred mountains), 80n 

Yang-ch'i branch, Lin-chi School (Ch'an 
Buddhism), 423-24 

Yang-ch'i Fang-hui (992-1049), 422-23 
YangChien(c. 1169), 343-44 

Yang Hsiung (53 B.C.-A.D. 18), 262 
Yang Huan (1186-1255), 157 
Yang Jui, 343 
Yang Kuo (1197-1269), 157 
Yang-lien-chen-chia, 401, 420, 462n, 488 
Yang Miao-hsi, 466n 
Yang Shih (1053-1135), 200, 486 
Yang-tzu fa-yen (Yang Hsiung), 170 
Yang Wei-chung (1205/6-1260), 197-99, 

214, 485-86 
Yang Yen (d. A.D. 781), 49, 50, 66 
Yang Yun-i (1170-1228), 179 
Yao (ancient emperor), 53, 55-58, 129, 198, 

202-3, 219, 496 
Yao Shu (1203-1280), 158, 214, 235; and 

Chao Fu, 197-98, 204; in Buddhist-Taoist 
debates, 392, 489; on law and rulership, 
103-4; recruitment of Confucians, Bud
dhists, and Taoists, 197, 485-86; trans
mission of Neo-Confucian teachings, 199, 
211,216,496-97 

YehCh'en (Yeh Bayan, d. 1362), 356, 360, 
362; reform in Chin-hua, 333-34, 338, 
364 

Yeh Chung-hsien, 357-58 
Yeh-lu A-hai-t'u-hua, 249 
Yeh-lu Ch'u-ts'ai (Chan-jan chu-shih, 1189-

1243), 3, 16, 20, 162; adviser to Chinggis 
Khan, 248, 381, 403; Chief of the Sec
retariat, 378, 380; disciple of Wan-sung 
Hsing-hsiu, 377, 389, 490; Han methods 
in administration, 91; harmonization of 
the Three Teachings, 18, 20, 378, 384; 
interest in and contribution to Buddhism, 
379-84, 406-7; introduction of examina
tions, 486; rescue of former Chin scholars, 
386, 486; view of Confucianism and 
Taoism, 18, 378, 383-84 

Yeh-lii K'ai, 162 
Yen-lii P'u-ch'a, 249 
Yellow Emperor, see Huang Ti 
Yen-ching (modern Peking), 97, 198, 281, 

385-86, 485, 488; as Chin (Jurchen) cap
ital, 234, 248; as Yuan capital, 482, 491, 
497, 500; Buddhist monasteries, 378, 389; 
examination halls, 486; historical evolu
tion, 408n; Mongol occupation, 376-77; 
see also Ta-tu 
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Yen Hui (Yen Tzu, 521-490? B.C.), 198, 

203, 205, 255, 387 
Yen Kuang (37 B.C.-A.D. 43), 254 
Yen Mi-chien (1212-1289), 234 
Yen-sheng kung, see Duke of Yen-sheng 
.Yeh Shih (1182-1240), 104, 163, 386 
Yen Ti, see Shen-nung 
Yesiin Temiir (Tai-ting emperor, r. 1323-

1328), 106 
Yin (dynasty), 36, 37, 173; see also Shang, 

Three Dynasties 
Yin-chien, see Hai-yiin Yin-chien 
Yin Chin-ping(1169-1251), 493 
Yin-fit ching, 262 
Yin-yang, 205, 207-8 
Yoshikawa Kojiro, 2 
"Young Shoots Money" (ch'ing-miao ch'ien) 

(Sung), 68 
Yu-hao shih (ancient ruler), 54 
Yu-hsing chih ai (love with form), 459 
YuTso (1053-1123), 486 
Yu-wei (action) and wu-wei (non-action), 

446, 457 
Yu (ancient emperor), 53-57, 129, 174, 496 
Yii (dynasty of Emperor Shun), 56, 57 
Yii Chi (1272-1348), 154, 219, 241-42, 296, 

314 
Yu Ch'iieh (1303-1358), 338, 356, 364; 

reform in Chin-hua, 333-34, 352, 359 
Yii-li tzu, see Liu Chi 
Yu Liang (289-340), 167 
Yii-lu: (Hsii Heng), 498-99; (Lu Hsiang-

shan), 300, 500; (Pai Yu-ch'an), 481 
Yu-t'ang chia-hua (Wang Yiin), 186n 
Yii-yao county, 336, 341, 350; reform in 

late Yiian, 13, 330-33, 342, 352 
Yu-yen wen-tzu chih mo (trivia of textual 

language and phraseology), 296 
Yu Ying-shih, 288, 290, 297, 302, 309 
Yiian (dynasty), 1-22, passim, 27, 89, 153, 

197, 242, 327, 361, 375, 419, 479; abo
lition of Chin code, 89, 95, 96, 102 (see 
also Codes); as a "world" state, 95; bu
reaucracy, 328, 362, 364, 366; Buddhism, 
406-7, 419, 425 (see also main entry); 
central government, 351, 361;Cft'un-cA'iti 
and law and statecraft in political thought 
(see Spring and Autumn Annals); Con

fucianism, 234, 363, 368, 484, 496-97 
(see also main entry); Confucians, 10, 153, 
297; contribution to Chinese system of 
government, 2-3; dynastic title, 89, 101; 
intellectual orientation, 70-72; lacked 
statutory code, 89, 95, 100-9, 115-16, 
129; legal compilations, 94, 96, 100, 106, 
115; local government (see main entry); 
local reform in Chekiang (see Late Yiian 
local reform); monastic codes, 448, 464n; 
Neo-Confiicianism, 11, 197, 199, 200-1, 
206 (see also main entry); Neo-Confucians, 
10, 206, 297, 363, 487; popular culture, 
3; Taoism,* 419, 492, 495-96 (see also 
main entry); thinkers, 10, 132-33, 135, 
153, 215, 301; Three Teachings and syn
cretism, 487-91, 492-96, 496-502 (see also 
main entries); see also Mongol, Mongol 
rule, Mongol rulers, Mongols 

Yiian Chen (779-831), 168, 170 
(Yuan-chen) Shou-chfeng shih-chien (Mirror 

of Actions for Preserving the Achievements 
in the Yuan-chen Era) (Wang Yiin), 181; 
contents summarized, 173-77; Korean 
translation, 154; Mongolian translation, 
154-55 

Yuan Ch'u-k'o, 167 
Yuan Chiieh (1266-1327), 241-42 
Yiian-chiieh (complete enlightenment), 495 
Yiian-chiieh ching, see Sutra of Perfect En-

lightenment 
YiianHao-wen(1190-1257), 157, 249;letter 

to Yeh-lii Ch'u-tsai, 386; literary works, 
163, 178-79, 248; offered laudatory tide 
to Khubilai, 497 

Yiian-jen lun (On the Original Nature of 
Man) (Kuei-feng Tsung-mi), 444 

Yiian-ju k'ao-liieh (Feng Ts'ung-wu), 153 
Yiian-lii (Think of the Distant Future), 176-

77 
Yuan shih (Yuan History), 32, 100-1, 153, 

199, 200, 215, 311, 387, 419, 482-85, 
487 

Yiian-tao lun (On the Origin of the Tao) 
(Sung Hsiao-tsung), 507n 

Yiian Ti, see Chin Yuan Ti, Han Yuan Ti 
Yiian tien-chang (Institutes of the Yiian), 

448 
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Yuan-wu Ko-ch'in (1063-1135), 423 Yung-lo ta-tien (The Great Works of Yung-
Yiieh (darkness or earth), 51, 52, 56, 58, 69; lo), 33 

see also Kuang, Wu-yiieh Yung-rning Yen-shou (904-975), 440 
Yiin-men School (Chan Buddhism), 380, 

382-83, 432 
Yung-k'ang county, reform in late Yuan, Zen Buddhism, 468n 

335, 353 Zen monks, 430, 450 
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